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INTRODUCTION
C h a p t e r  1
I N T R O D U C T I O N 
1. inTroducTion
The Dutch Reformed Church (DRC) is the oldest church in South Africa. It 
consists of ten synods, approximately 1136 congregations, 1565 pastors, 
and 765 637 adult members, and 206 878 children, according to the 2015 
statistics.1 It was the most influential Afrikaans, white church in the period 
between 1652 when Jan van Riebeeck established a trading post in the 
Cape and the new South Africa’s birth with free democratic elections under 
the political leadership of Nelson Mandela in 1994. Since 1994 the DRC’s 
influence in society waned. It lost members, experienced financial difficulties 
in many congregations, and struggled with the process of uniting with 
the URCSA. (Uniting Reformed Church in South Africa). URCSA consists of 
three separate churches from the apartheid era, namely the DRC in Africa 
(Black Church), the “Sendingkerk” (Church for Coloured people), and the 
RCA (Reformed Church in Africa, a church for Indians). The Dutch Reformed 
Church gave birth to all these churches. 
The struggles of the DRC are complex and varied. She struggles with a 
history of supporting apartheid in a deeply divided country. The DRC faces 
secularization, modernity, and postmodernity and the local problems of 
political, societal, and demographic changes in South Africa. Pieter Kruger 
describes it as follows: “Many newspapers, church newspapers and other 
publications report that a crisis is immanent in the Dutch Reformed Church 
today. The crisis is seen in the incidence of the following: an identity crisis 
concerning spirituality, ambiguity about ethical matters, tension over the 
DR Church’s cultural and political role in South Africa as well as conflict 
1	 	 Information	provided	by	the	DRC’s	Archive	Services	 in	Stellenbosch	and	extracted	
from	the	DRC	2015	yearbook.
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over church unity with the members of the DRC family, the fact that the 
DR Church is caught offhanded by the challenges of the neo-liberal 
consumer culture” (Kruger, 2008, p. iii.).
The waves of negative criticism against the DRC in the mainstream 
media and the shrinking membership of congregations impact the morale 
of the pastors and many DRC members. However, the DRC continues to play 
an essential role in the South African context. It is the biggest Afrikaans, 
reformed church in South Africa with a rich and varied history. 
Since the end of apartheid in 1994, many DRC pastors dreamed about a 
new DRC era. Some church leaders expressed with sincerity the yearning for 
a fresh start for the DRC. It has been evident since long before 1994 that the 
transitions and transformation taking place in South Africa and the world 
will profoundly impact the DRC. The DRC has become a church deeply 
aware of her failures and mistakes of the last century. Not only did the 
DRC rose from a unique apartheid history, but she also grapples with the 
tremendous changes, transformation, and progress that is taking place 
on many fronts in the 20th and 21st centuries. These changes impact how 
people think about and live their lives. Together these changes create 
enormous challenges for the DRC and the pastors leading congregations. 
However, the DRC is not alone in grappling with these changes. Robert 
Doornenbal wrote the following regarding the churches in Netherland in 
his 2012 thesis on the leadership challenges for missional churches: 
“We submit that churches in the Netherlands face an adaptive 
challenge, comparable to that of many secular organizations in 
our fast-changing world. As Ronald Heifetz theorizes, adaptive 
challenges arise when deeply held beliefs are challenged, when 
the values and solutions that once worked well become less 
appropriate, and when legitimate, yet competing, perspectives 
emerge. An adaptive problem will not go away by ignoring it, nor 
by technical solutions (cf. the proverbial “rearranging the chairs 
on the Titanic”). The organization or congregation itself needs to 
change its vision and practices thoroughly. If it does not adapt 
to the challenges presented by the current reality, it becomes 
contextually obsolete and irrelevant. Thus, the congregation will 
lose touch with, and ultimately cease to serve, the needs of the 
3 
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people who live in its area. The presupposition of this thesis is 
that many local churches in the Netherlands face this prospect. 
Furthermore, the response to the adaptive challenge seems to 
consist of changing toward a ‘mission-shaped church.’ Without 
going into detail here, becoming mission-shaped is likely to have 
consequences for (a) theological thought and vision; (b) worship, 
spirituality, and (local) church culture; and (c) organizational 
structures. All these aspects have an impact on leadership, while 
also having consequences for leader education” (Doornenbal, 
2012, p.2).
This thesis describes the need for transformational leaders in the DRC to 
face the transitions and transformational challenges facing the church. It 
is part of an ongoing search in the DRC to support DRC pastors with the 
transformational leadership challenges they are facing. The thesis uses 
practice-oriented research methods to develop a new transformational 
leadership theory for the DRC. 
Change and transformation speed up since 1994 in the DRC. A new 
South Africa was born under Nelson Mandela with the end of apartheid 
in 1994. The ruling National Party’s demise with whom the DRC had close 
connections since it came to power in 1948 is a clear end of a specific South 
African Christendom story. We will discuss the DRC’s specific Christendom 
history and progress from Christendom to post-Christendom in the South 
African context. It forms an essential backdrop for the need to develop 
transformational leaders in the DRC.
The historical shift away from apartheid created a radically new 
context for the DRC and her pastors. The DRC has a proud history of the 
successful theological training of pastors. A rather intense conversation 
regarding the education of pastors ensued since the political changes in 
1994. Many voices joined the DRC discussion on the need and urgency for 
pastoral leadership development change, especially the need to develop 
transformational leaders. 
1.1 THE NEED FOR A NEW LEADERSHIP 
Missional ecclesiology emerged in the DRC that gives impetus and 
content to a transformational shift away from the DRC’s old Christendom 
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ecclesiology. Missional ecclesiology, deriving from missio Dei theology, is 
currently forming the imagination of many DRC theologians and pastors. 
The missional ecclesiological movement has significantly impacted the 
DRC in the past twenty-four years, to the extent that they have officially 
envisioned becoming a missional church.
At the General Synod of the DRC in October 2013 in Port Elizabeth, 
the Synod decided to commit the DRC to become a missional church. 
The Synod’s decision to become a missional church impacts the DRC’s 
future in the changing South African context. It is a paradigm shift in the 
way the church sees her desired future. The new missional ecclesiology 
that Doornenbal refers to, with its theological concepts of the missional 
church, and missio Dei, demands new leadership skills. The vision of the 
2013 General Synod of the DRC to become a missional church creates a 
demand for transformational church leaders. I will discuss the official views 
and decisions of the DRC regarding the leadership role and function of the 
office of the pastor in the DRC. The discussion will demonstrate the need 
for practical research in this thesis to develop a new leadership theory on 
educating and developing transformational leaders in the DRC.
The new emerging missional ecclesiology creates a demand for 
transformational leaders in the DRC because it brings a new understanding 
of what it means to be a church in a new era. Many ministry structures, 
liturgies, and practices became outdated, congregants’ expectations and 
spiritual needs changed. More and more, the pastor’s theological training 
focuses on how congregations should change into becoming missional 
churches that impact their communities. These changes lay new leadership 
demands on pastors. It requires change management skills. There is an 
apparent demand for transformational leaders with change management 
skills, but there is no consensus on a theoretical framework for developing 
transformational leaders in the DRC. 
This thesis aims to develop an agreement on a conceptual framework of 
transformational leadership competencies for pastors in the DRC. Such an 
agreed-upon theoretical framework could be valuable in any effort to create 
transformational leadership in the DRC.
5 
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1.2 STATE OF THE ART
In this paragraph, I explain how the research in this thesis builds on and 
adds new knowledge regarding the education and development of 
transformational leaders in the DRC. 
I already referred to the thesis of Doornenbal. He described the adaptive 
challenge of missional churches that created a need to educate what he 
terms missional leadership. This thesis aims to contribute to missional 
leaders’ education by developing applicable transformational leadership 
theory for pastors in the DRC. 
Nelus Niemandt and Gert Cordier developed a new leadership theory 
on the topic of transformational leadership. They state that the DRC needs 
transformational leaders to successfully transition from a Christendom 
ecclesiology to a missional ecclesiology (Cordier, 2014).
Transformational leadership is a topic of discussion in the DRC due to 
the momentous societal changes and the shift in the understanding of 
the church’s identity (Niemandt, 2008, p. 609). Niemandt described two 
leadership competencies needed:2 The competency of discerning God’s 
Word and the competency to read and interpret the faith community’s 
context (Niemandt, 2008, p. 616). “Leadership by discerning the Word and 
the context of the world can bring fundamental change in the church 
and hold the promise of foundational change in the community and the 
world” (Niemandt, 2008, p. 617).3 Niemandt describes “missional leadership” 
as “transformative leadership.” Missional leadership is “the Spirit-led 
transformation of people and institutions by means of meaningful relations 
to participate in God’s mission” (Niemandt, 2013 p. 57). Transformation 
is a vehicle for personal and institutional growth. It ignites and drives 
change, starting with the inner transformation of the leader, leading to the 
transformation of the church, as well as the context where the church finds 
itself” (Niemandt, 2016, p. 91). Over and above the two identified leadership 
competencies of discerning the Word and discerning the context, Niemandt 
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also states that spirituality is an essential element in missional leadership. 
He further emphasizes that missional leadership brings a trialogue between 
church, culture, and biblical narrative that could lead to transformation 
(Niemandt, 2016, pp. 100-101). 
According to Cordier, transformational leadership requires leaders 
capable of transforming organizations (e.g. congregations) and being 
transformed themselves (Cordier, 2014, p. 4). He describes four different 
roles for the pastor as a missional leader. In the apostle role, the pastor 
models the spirituality, values, practices, and habits of a missional lifestyle. 
In a theologian role, the pastor is the cultivator of language. In a facilitator’s 
role, the pastor facilitates the process of adaptive culture change in the 
congregation. Lastly, in the spiritual director role, the pastor focuses on 
spiritual discernment, faith formation, spiritual coaching, and the formation 
of members within the congregation (Cordier, 2014, pp. 6-8).
Doornenbal described the need for new education for pastors in a 
missional church. Niemandt identified two critical skills for transformational 
missional leaders. Cordier described four different roles of transformational 
leaders in a missional church. 
This thesis accepts the need for transformational leaders in a missional 
church. It agrees with the four different roles that a transformational leader 
must fulfill in a missional church. However, compared to the research 
of Cordier, this thesis asks a fundamentally different question, namely: 
What are the underlying leadership competencies that will make a pastor 
an effective transformational leader in a missional church? The “roles” 
identified by Cordier refer to the position and function of the pastor in 
the missional church. In contrast, “competencies” refer to the combination 
of knowledge, skills, attitudes, and habits that a pastor should master to 
fulfill his/her different roles in the ministry of the church. What 
competencies are needed to meet the roles and responsibilities of the 
pastor in a missional church? Without these competencies, the pastor 
cannot fulfill his roles and responsibilities. 
What is the underlying framework of competencies needed to be a 
facilitator of change? 
This thesis’s value-add is consensus on a framework of transformational 
leadership competencies needed in DRC pastors. Agreement on such a 
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framework is necessary to make policy decisions on pastors’ education 
and training. One needs consensus on a framework of transformational 
competencies in a missional church to develop pedagogies to develop 
pastors to become transformational leaders.
The Delphi empirical research method used in this thesis adds new 
theoretical knowledge by providing an agreed-upon framework of 
transformative leadership competencies. The framework of transformational 
leadership competencies provides a new vocabulary for understanding and 
describing the leadership role and function in the pastor’s office. 
1.3 PRACTICE-ORIENTED RESEARCH
This thesis is written in the field of practical Christian theology. “Practical 
theology” is the development of theological theory on practical issues in the 
church’s ministry. According to Chris Hermans, practical theology relates to 
forms of practical reasoning of human beings. “It is a kind of reasoning which 
arises in the process of understanding oneself in our way of life” (Hermans, 
2014, p. 1). This thesis aims to develop a leadership theory to support the 
praxis of “transformational leadership” in the DRC ministry. 
It is important to note that this study relates to the historical and 
hermeneutical context of the Dutch Reformed Church in South Africa. It 
develops a theological theory about transformational leadership specific in 
the DRC. The DRC and her pastors are an epistemic community who shares a 
particular understanding of self, others, and the world. The thesis is practical 
reasoning that explains why transformational leadership is necessary for 
the historical and hermeneutic context of the DRC. Why is transformational 
leadership necessary in the DRC? The thesis contributes to understanding 
the need for transformational leadership in the context of the ecclesiological 
shift of the DRC in a secular context and their expressed will to become a 
missional church (the desired situation) (Hermans, 2014, p. 1). 
To summarize: This thesis describes why transformational leadership is 
needed (the Why) in the DRC and what leadership competencies constitute 
transformational leadership (the What) in the DRC. While the thesis 
explains the importance of developing a DRC-specific policy (To Do) on 
transformational leadership, it does not spell out how to (the How) develop 
transformational leadership. That needs to be done in another study.
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The thesis emerged from the discrepancy between an actual and 
desired situation regarding leadership in the DRC. Often, practical 
theologians use the word ‘crisis’ to refer to this discrepancy. “Religious 
communities go from moments of consolidated practice to moments of 
deconstruction to new, tentative reconstructions and consolidation. Then a 
new crisis emerges, and the communities must launch into the entire process 
once more” (Hermans, 2014, p. 1). The South African practical theologian Ian 
Nell has indeed written an article named: “Leadership as crisis rhetoric: 
Practical-theological perspectives on the teaching of leadership and 
administration” (Nell, 2013). He argues that the leadership conversation has 
become crisis rhetoric in the church. 
Hermans argues that practical reasoning is necessary to bridge the 
discrepancy between the actual and the desired. This thesis is practical 
reasoning to build a bridge between the need for transformational leaders 
in the DRC and the challenge to reach a consensus on what competencies 
constitute the desired transformational leadership. He describes it as follows: 
“Practical reasoning emerges in this discrepancy between the 
actual and the desired. For congregations or churches, this 
discrepancy manifests itself in the division of the historical  
manifestation of the church (what is) and its essence as the 
church of Christ (what ought to be). The church “is not simply 
its being in essence perpetually present in a space-time always 
external to it, but the historical form of this essence – unique in 
each instance – to which the Spirit of the church calls it through 
its particular and unique historical situation.” The consequence of 
this discrepancy is that the church continually needs to reflect on 
how she actualizes herself in the context of and in response to 
the historical situation. According to Rahner, “practical theology is 
the scientific organization of this theological reflection” (Hermans, 
2014, p. 2).
To sum up: The thesis is practice-oriented research on the “discrepancy 
of the actual and the desired ecclesiological manifestation of the DRC as a 
missional church: The core question for religious organizations is: “How to 
develop our organization (congregation, church) towards the ideal church 
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(e.g. What ought to be considered as its essence)?” (Hermans, 2014, p. 3). For 
Hermans, the result of the practical reasoning in practical theology must 
be fallible, meaning it must be able to falsify it (Hermans, 2014, p. 4). “Our 
concepts need to be tested empirically by studying the embodied human 
cognition of phenomena in order to criticize our speculative thought. For 
practical theology defined as theological theory on human (communicative) 
actions in the name of God, this task should not be unfamiliar to our 
discipline” (Hermans, 2014, pp. 5-6). Hermans’ position is in line with Richard 
Osmer’s description of practical theology’s tasks, which states the function 
and task of practical theology in four questions (Osmer, 2008, p. 4).
1. The descriptive-empirical task asks, ‘What is going on?’
2. The interpretive task asks, ‘Why is it going on?’
3. The normative task asks, ‘What ought to be going on?’
4. The pragmatic task asks, ‘How might we respond?’
Hermans chooses what he calls “practice-oriented methodology” to do 
practical theology: “Most theory “sold” under the name of practical theology 
is not practical, but theoretical, in the sense that it builds a theory about 
human actions in the name of God” (Hermans, 2014, p. 10). 
This thesis describes two practice-oriented research methods, namely 
focus group research and the Delphi research methodology. I used the 
focus group research methodology in a pilot study to develop insight into 
how DRC pastors experience their leadership and ministry challenges (lived 
experience) in the current situation in the DRC. I used the Delphi research 
methodology to develop consensus between experts on a framework 
of transformational leadership competencies for pastors in the DRC. 
The knowledge obtained using these two practice-orientated research 
methods is new and valuable in the DRC’s quest to develop transformational 
pastoral leaders.
The result of the thesis is an agreed-upon framework of transformational 
leadership competencies. It is an essential theoretical building block 
in the DRC’s desire to develop a theoretical framework for developing 
transformational leaders in the DRC.
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1.4  IMPORTANCE OF A FRAMEWORK OF TRANSFORMATIONAL 
LEADERSHIP COMPETENCIES
There is a longstanding conversation going on in the DRC regarding the 
theological training and development of pastors. This thesis participates 
in this conversation on leadership development in the DRC by providing 
an agreed-upon framework of transformational leadership competencies. 
Communitas4 officially commissioned the researcher to develop an 
agreed-upon framework of transformational leadership competencies. It 
needs an agreed-upon leadership framework that could form the basis for 
developing transformational church leadership in the DRC Synod of the 
Western Cape. The framework needs to be academically and theoretically 
grounded to serve as a basis to formulate a leadership development policy 
by the relevant church bodies. This policy should/could serve as the basis 
for discussions with theological faculties and the relevant church bodies on 
pastors’ leadership training in the DRC.
Communitas needs an agreed-upon framework for transformational 
leadership competencies for their Assessment Centre. It runs a successful 
Assessment Centre based on generic leadership competencies where 
pastors get personal feedback on their leadership skills. It provides pastors 
with individual feedback on their generic leadership competence. The 
current generic leadership competencies used in the Assessment Centre is 
not reflecting a transformational leadership model. It needs refinement and 
adaptation. The education, training, and development of transformational 
leaders is essential if the DRC wants to fulfill her vision of becoming a 
missional church in a daunting and challenging South African context.
The development of DRC pastors and congregational leadership is 
a matter of urgency; as theologian Malan Nel suggests, “One of the most 
serious challenges in building up missional churches is to find leaders (paid 
and volunteer) who understand the relative and the relevant nature of 
leadership, administration, and management (the kubernesis)” (Nel, 2009, 
p. 12).
The church is not alone in the search for transformational leaders. All 





to lead people through discontinuous and fast-paced personal and societal 
change. Transformation is a challenge for leaders in all spheres and levels 
of society, politics, business, community, and the church. This thesis will 
argue that it is especially true for pastors’ unique role in the Dutch Reformed 
Church in South Africa.
2. Background of The researcher
My first period in congregational ministry was from 1989 to 1997 when 
I served in DRC Sonstraal in Durbanville, Western Cape, South Africa. 
Between 1997 to 2000, I worked in the private sector as a leadership and 
management consultant for an international financial institution in a team 
of leadership development consultants. From 2000 to 2007, I embarked 
on an entrepreneurial journey and returned to the Dutch Reformed 
Church ministry in 2008, serving as a pastor in Dutch Reformed Church 
Parowvalley East. This thesis’s specific motivation was my own experience 
in a small DRC congregation in Parowvalley East, Western Cape, South 
Africa, where I served as pastor between 2008-1014. In this ministry period, 
I experienced firsthand the real challenges facing DRC pastors working in 
a different societal context than a decade ago. While being a pastor in DRC 
Parowvalley-East, I did a master’s degree in Missional Leadership at the 
Theological Faculty of Stellenbosch. I acted as a consultant for Communitas 
to facilitate interventions in DRC congregations. I did the master’s degree 
to re-invent my leadership and ministry skills because of the challenge 
that the ministry in the Parowvalley-East congregation posed to me. The 
MTh thesis (named: “Dans met Triniteit”)5 researched how DRC pastors in 
Parow responded to the challenges of globalization, secularism, the end 
of apartheid, and demographic changes in Parow since 1990. The thesis 
describes the leadership actions and developments in the Parow circuit 
since 1990 and develops some leadership guidance for the way forward in 
congregational ministry in the Parow circuit. 
In 1990 the Parow circuit consisted of 20 pastors and twelve congre-
gations. The reality dawned on them that due to the end of apartheid, their 
traditional communities will face significant demographic changes. The 
circuit of Parow started a process that spanned twelve years from 1990 until 
5	 	Translated:	Dance	with	Trinity.
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2002 in which they tried to find answers to the challenges facing them. All 
their plans failed, six congregations closed, and fourteen pastors lost their 
job. The remaining six Parow congregations struggled to survive, and the 
pastors still have little clarity on how to adapt their congregational ministry. 
The Synod tasked Communitas to guide and help these pastors and their 
congregations. They found it challenging to engage with the pastors and 
their congregations due to a mindset of independence and unwillingness 
to acknowledge “not-knowing” by the pastors. Communitas also lacked 
synodical support, policy, and clarity on exactly what is needed to develop 
these pastors for the challenges facing them and their congregations.
Leadership development is necessary for the DRC. I was intimately 
involved in the development of an Assessment Center for Communitas. 
We developed a set of generic leadership competencies to assess DRC 
pastors and provide them with feedback on their leadership skills in the 
Assessment Center. The Assessment Center was the first step towards a 
new leadership framework. However, no research was done on the set of 
generic competencies and their relation to the real challenges facing 
DRC pastors. The collection of generic competencies identified does not 
enjoy consensus between stakeholders, Communitas, the Synod, and the 
theological faculties. The different stakeholders continue working with 
different assumptions regarding what leadership development is needed 
for DRC pastors. Communitas request me to research the possibility of an 
agreed-upon Framework of Transformational Leadership Competencies that 
would enable Communitas to formulate a policy and practical framework 
for the development of transformational leadership in the Synod of 
Western Cape.
3. proBLem sTaTemenT arises from a pracTicaL 
proBLem
Communitas is a Western Cape Synodical service group that facilitates 
interventions and supports pastors in leading DRC congregations in 
transformation processes. Communitas works closely with the Continued 
Theological Training Department of the DRC Synod of the Western Cape. 
The Training Department is tasked with Continued Ministry Training 
of pastors and negotiating students’ training in partnership with the 
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Theological Faculty of the University of Stellenbosch. Communitas also 
works closely together with Ecclesia, a service delivery unit of the theological 
Faculty that deliver continued theological training to pastors on an 
ecumenical basis. The practical problem of Communitas is that they develop 
and facilitate interventions in congregations without clarity and consensus 
on an official, agreed-upon framework of leadership competencies. They 
run a relatively successful Assessment Center built on generic competencies 
adapted to the DRC’s needs. However, there is no official mandate for or 
consensus on the set of competencies used in the Assessment Center. The 
interventions of Communitas do not communicate a clear, agreed-upon 
set of competencies needed in DRC pastors. This thesis’s problem 
statement arises from the practical need for an agreed-upon framework 
of transformational leadership competencies to guide Communitas’ 
facilitation, interventions, and services to pastors and congregations. The 
agreed-upon framework should also form the basis of synodical policy 
regarding the development of transformational church leaders. The 
framework may be helpful to develop agreements with the theological 
faculty on student training. 
Against the background of the need for an agreed-upon framework of 
transformational leadership competencies, the main problem statement 
(research problem) and main research question for this thesis are formulated 
as follows:
“What framework of transformational leadership competencies could 
guide the development of church leaders in the DRC that will serve a 
missional church?” 
4. research quesTions reLaTed To The proBLem 
sTaTemenT 
In this research, the following research question is central: “What framework 
of transformational leadership competencies could guide the development 
of church leaders in the DRC that will serve a missional church?”
The main research question will be answered by dealing with the 
following five research questions: 
1. What is the background of the challenges and opportunities facing the 
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DRC and her pastors?
2. What are the challenges of missio Dei theology and the emerging 
missional ecclesiology to the DRC and her pastors? 
3. What is the DRC’s official view on the role, function, and education of 
the DRC pastor?
4. How do DRC pastors formulate the challenges and opportunities for 
DRC pastors in congregations? 
5. What consensus can be achieved in the DRC on a framework of 
transformational competencies for pastors?
The first three research questions are theoretical. By answering the first 
three research questions, I will summarize and evaluate the current theo-
retical knowledge and understanding in the DRC and academic theology 
regarding pastors’ leadership challenges. The fourth and fifth questions are 
empirical questions aiming to develop new knowledge using two practice-
oriented research methods: a focus group and the Delphi method.
5. oBJecTives for The research
Five research questions link to five specific research objectives in this thesis. 
It is outlined as follows:
6. Objective 1: To develop theoretical insight into the transitions and 
transformational challenges facing pastors in the DRC. 
7. Objective 2: To develop theoretical insight into the challenge of the 
emerging missional ecclesiology for the DRC pastors. 
8. Objective 3: To develop theoretical insight into the DRC’s official view 
on the office of the pastor in the DRC.
9. Objective 4: To use the practice-orientated research method of focus 
groups to analyze the real and perceived challenges and opportunities 
for pastors in the DRC in South Africa.
10. Objective 5: To use the practice-orientated research method of Delphi 
to develop consensus between leadership experts on a framework of 
transformational leadership competencies for the DRC. 
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6. excLusions in This research
This research is not an extensive description of the many and complex 
challenges facing the DRC. The study also does not develop the impli-
cations of missional ecclesiology for the DRC. These two subjects are 
only researched and describe here to build the argument that the DRC 
needs capable transformational leaders. The research will not develop a 
pedagogical strategy to develop transformational leadership competencies 
or engage in policy development on pastors’ education in the DRC. The thesis 
argues for the need for competent transformational leaders in the DRC and 
answers the main research question: “What framework of transformational 
leadership competencies could guide the development of church leaders in 
the DRC that will serve a missional church?” 
7. assumpTions of The researcher
The personal assumptions that I am aware of being as follows:
1. The DRC and its pastors face a multitude of challenges and transitions 
in South Africa. These challenges and transitions had a disruptive 
impact on DRC congregations and pastors’ self-understanding 
regarding their roles and ministry.
2. Missio Dei theology and the emergence of a missional ecclesiology is 
a paradigm shift that has a disruptive impact on DRC congregations 
and the understanding of pastors regarding their role and ministry.
3. Practical theology is the scientific organization of the reflection of the 
self-actualization of the church. This reflection includes the way the 
church thinks about leadership and how the church develops leaders. 
The church must reflect consciously and continuously upon the 
question of leadership’s role in the church’s self-actualization.
4. Practical theology must engage the church with contemporary 
transformational leadership theory and development models. It 
needs to provide the church with leadership theory and a competency 
model to develop transformational leadership in the church. 
5. To develop a successful transformational leadership development 
program in the DRC, applicable leadership theory is needed.
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6. Secular leadership theories and models are valuable and could 
positively impact church leadership quality and how the church 
develops transformational leadership. Secular leadership theories are 
under-appreciated in the church due to certain misconceptions.
8. research design and meThodoLogY
The research is in the paradigm of practice-oriented research. The practice-
oriented research paradigm is grounded in the action problem in the 
context of discovery. It gives primacy to implementary and ethical validity, 
holism, and interdisciplinarity in contrast to reductionism (Verschuren, 
2009, p. 75). It follows both a qualitative and quantitative (that is, 
knowledge-based and reflective research) research-approach. The research 
aims to develop a framework of transformational leadership competencies 
to guide the education and development of transformational leaders in 
the DRC. 
8.1 CONCEPTUAL DESIGN
The thesis is practice-oriented research designed to build practical, 
theoretical knowledge on an action problem. The DRC (specifically 
Communitas) needs a competency framework to guide them in developing 
transformational leadership. Transformational leaders are necessary to 
transition the church to become a missional church. The thesis will address 
three issues: 
Firstly, I will give a theoretical overview of the following subjects to 
highlight the need and importance of the empirical research done in 
this thesis:
1. The unique transitions and transformational challenges that face the 
DRC and her pastors. 
2. The adoption of a missional ecclesiology by the DRC. 
3. The DRC’s understanding of the pastors’ office and the need for 
transformational leadership in the DRC.
4. An overview of the theoretical field of leadership and the place of 
transformational leadership in this field.
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Secondly, I will describe a focus group’s results to determine how DRC pastors 
view the DRC’s leadership challenges. 
Thirdly, I will describe the use of Delphi research and how the 
participants reached a consensus on a framework of transformational 
leadership competencies between leading experts in the DRC. 
The goal of the conceptual design is to answer the research question: 
“What framework of transformational leadership competencies could 
guide the development of church leaders in the DRC that will serve a 
missional church?” 
8.2 RESEARCH DESIGN
I use the practice-orientated research method of a focus group to 
deductively understand the knowledge problem regarding how pastors 
perceive the challenges and opportunities facing pastors and their 
congregations in the DRC. I use the practice-orientated research method 
of Delphi to deductively develop consensus on the framework for 
transformational leadership competencies utilizing the insights of a group 
of 25 leadership experts in the DRC.
9. The necessiTY of research 
An agreed-upon framework of transformational leadership competencies 
is important for developing transformational leadership development 
programs in the DRC. Transformational leadership development inter-
ventions could enhance the church’s potential to become a partner in 
South African society’s ongoing transformation. An agreed-upon 
competency framework will add value to the development of transfor-
mational leadership theory in the DRC. Clarity on transformational 
leadership competencies will open critical new insights and lead to new 
opportunities for the growth and development of pastors and their 
congregations. It will enhance the continued dialogue between the 
church leadership and the theological faculties on leadership training and 
theological education for students. Communitas needs such a framework 
to formulate proposals for synodical policy regarding transformational 
leadership development; they further need it in their Assessment Centre, 
their mentorship programs, and congregational interventions to strengthen 
and develop transformational leadership capabilities.
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10. The sTrucTure of The Thesis
The DRC pastors and their congregations face substantial societal 
change. These societal changes come simultaneously with changes in 
the ecclesiological understanding of the identity and task of the church. 
Societal changes, shifting realities, and emerging missional ecclesiology 
necessitate that the DRC clarify what constitutes transformational 
leadership. The need for a theoretical framework for the development of 
transformational leaders in the DRC arises from the waves of accelerating 
societal changes globally and in the local history of South Africa. It is a 
complex undertaking due to the enormous volumes written on both the 
subjects of societal changes and transformational leadership. 
Eddie Gibbs describes the societal and ecclesiological changes 
as follows: “The church in the West is emerging from the misplaced 
certainties of the Christendom era to become the church the Lord 
intended, shaped by our call to trust Christ unswervingly, our willingness to 
follow Him into an unknown, immediate future and our desire to invite 
others to join us in the adventure of the spiritual journey in the steps of the 
One who calls us to follow Him as the “way, the truth, and the life.” (Gibbs, 
2005, p. 16).
The main argument of this thesis is that the changes in the South African 
society in which the DRC operates and the internal shift in understanding 
the church’s nature necessitates the development of transformational 
leadership in the DRC. It focuses on developing an agreed-upon framework 
of transformational leadership competencies that may be useful in the 
education and development of congregational pastors6 in the Dutch 
Reformed Church in South Africa. Its main thrust is to develop clarity on 
transformational leadership and develop an agreed-upon framework of 
transformational leadership competencies. The agreed-upon framework 
is needed for the design of interventions in the development of 
transformational leaders. 
Chapter two gives a theoretical description of the transitions and 
transformational challenges facing the DRC in South Africa. 





DRC. It describes the movement away from a Christendom ecclesiological 
paradigm and the demands of a transformational challenge for pastors and 
congregations in the DRC.
Chapter four describes the DRC’s understanding of the office of the 
pastor. It describes the Dutch Reformed Church’s current knowledge of the 
pastor’s office and their theological training. 
Chapter five is a theoretical overview of leadership theory and how 
transformational leadership fits in the leadership field. It also introduces an 
integrated leadership theory, namely the 4 Capability Leadership theory, 
that influenced the Delphi research results. 
Chapter six analyses and describes the focus group’s design and results on 
how DRC pastors describe and understand the challenges and opportunities 
facing them personally and their congregations. 
Chapter seven describes the design and execution of the practice-
orientated Delphi research method, which was employed to develop a 
consensus between leadership experts on a Framework of Transformational 
Leadership Competencies in the DRC.
Chapter eight describes the Delphi research method results, which were 
used to develop a consensus between leadership experts for a Framework 
of Transformational Leadership Competencies in the DRC.
Chapter nine summarizes the Delphi research and discusses the 
transformative leadership competency framework that resulted from the 
Delphi research. 
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TRaNsITIONs aND TRaNsfORmaTIONaL ChaLLeNges 
C h a p t e r  2
T R a N s I T I O N s  a N D 
T R a N s f O R m aT I O N a l  C h a l l e N g e s 
faC I N g  T h e  D R C 
1. inTroducTion
Jurgens Moltmann writes that history comes to us in two forms, the 
actual event that is happening and the description and reconstruction 
of that event. He distinguishes between the two with Geschichte and 
Historie (Moltmann, 1989, p. 327). The latter, Historie, refers to the reflection 
on the actual events. This chapter reflects on the historical events that 
highlight the particular story of the DRC in South Africa in broad terms. 
I choose this method to explain the transitions and transformational 
challenges facing the DRC because I agree with Dalferth when he says: 
“We are what we have become” (Dalferth, 1996, p.129). Dalferth writes that 
we have a historical identity because of a series of choices made during 
specific experiences and events. To develop a new identity, we need to face 
our historical identity critically so that we may know what needs to be left 
behind and what must be taken with us in the future (Hofmeyer & Kruger, 
2009, p. 7).
In the reflection on the story (Historie) of the DRC, I use the labels of 
Christendom and secularization as lenses to interpret the DRC’s story. The 
two lenses will highlight the multifaceted and interrelated transformational 
challenges facing the DRC in her specific context and history in the post-
apartheid era. 
This chapter builds the argument that the DRC faces transitions 
and transformational challenges because she has lost a grip on her 
true identity, nature, and mission as a church due to a plethora of 
reasons. The reasons are all linked to the particular saga that played 
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out uniquely in the DRC, South Africa, and the world. The saga constitutes 
a bewildering experience for DRC pastors and their congregations, 
necessitates transitions, and creates transformational challenges. 
The purpose is to develop and illustrate the argument that the DRC is 
amid transitions, that she faces tremendous, transformational challenges 
and needs competent transformational leaders. 
I describe the DR’s transitions and transformational challenge further 
in the following two chapters. Chapter three describes the DRC’s newly 
adopted missional ecclesiology, and chapter four describes the DRC’s 
position on the theological training education of pastors. 
2. ouTLine of This chapTer
I start by describing how the DRC’s transformational challenges are 
unique and part of the global challenges facing the whole church in the 
West. I explain the two lenses that I use to describe the DRC’s challenges: 
the DRC’s local Christendom experience and DRC’s exposure to 
secularization. These two lenses provide great insight into the transitions 
and transformational challenges facing the DRC. I give a very brief 
theoretical description of the word “Christendom” before I continue with 
an overview of the specific, historical manifestations and development of 
the Christendom ecclesiology and paradigm in the DRC in South Africa. 
It will illustrate how the Christendom ideology permeated the white 
Afrikaner community and contributed to the DRC’s identity and 
understanding of being a church in South Africa. I will reference the self-
understanding and actions of the DRC in the apartheid period between 
1948 and 1990. This period was the Christendom period’s culmination in 
South Africa until the end of apartheid in 1994. 
In section 7, I will explain the effect of secularization on the DRC to 
illustrate the complexity of the transitions and transformational challenges 
facing the DRC and her pastors. The chapter ends with section 8 that 
describes four context-related transitions and transformational challenges 
facing the DRC and her pastors in South Africa. 
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3. gLoBaL conTexT of The drc’s chaLLenges 
The dramatic, local, and unique political changes in the period since 1970 
in South Africa played out against the background of global changes 
experienced in the Western world. The DRC’s shift from Christendom to a 
post-apartheid era coincided with the speeding up of the global influence 
of secularization in South Africa after 1994. Walter Brueggemann describes 
the season of transition and the challenge it poses for the church and her 
pastors in a changing world as follows in his book Hopeful Imagination: 
“I believe we are in a season of transition when we are watching 
the collapse of the world as we have known it… the value systems 
and the shapes of knowledge through which we have controlled 
life are now in great jeopardy. We can paint the picture in a very 
large scope, but the issues do not present themselves to pastors 
as global issues. They appear as local, even personal issues, but 
they are nonetheless pieces of a very large picture. When the fear 
and anger are immediate and acute, we do not stop to notice 
how much of our own crisis is part of the larger one, but it is” 
(Brueggemann, 1986, pp. 45-46). 
Kruger and Van der Merwe confirmed the global impact on the DRC when 
they describe the DRC as a church in transition, in the grip of institutional 
change, because her place and influence in South Africa has changed. 
She is experiencing the influences of “democratisation, Africanisation, and 
globalization” (Kruger & Van der Merwe, 2017, p. 1). 
Other theologians also agree that the changing world is posing 
transitional challenges for the church worldwide. In his book, Theology for 
a Third Millennium, Hans Kung depicts the contemporary world as post-
Eurocentric, post-colonial, post-imperial, post-socialist, post-industrial, 
post-patriarchal, post-ideological, and post-confessional (Kung, 1990, p. 40). 
To this, David Bosch adds: 
“The “post”-phenomenon is not just a fad. We have truly entered 
an epoch fundamentally at variance with anything we have 
experienced to date. Likewise, there can be no doubt that the new 
situation is confronting the Christian church with unprecedented 
challenges” (Bosch, 1995, p. 1).
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4. drc’s idenTiTY crisis 
There is broad acknowledgment in the DRC that the end of the local 
Christendom era coincided with the end of the apartheid era in South Africa 
and constitutes a significant crisis or transition for the church. Burger and 
Wepener described the shift away from the DRC’s local Christendom era. 
The DRC had a tremendous societal influence through a close relationship 
with the state. In the post-apartheid era, the church moved to the periphery 
of society. In the Christendom era, the pastor’s role was that of shepherd 
and the provider of care for the church’s members. The period of post-
Christendom was an era of loss of influence and greater insecurity for 
the DRC (Burger & Wepener, 2004, p. 7). In the post-apartheid era, the 
new socio-political environment was the final eye-opener for many DRC 
pastors and congregants that an era of “doing church” was over. It is an 
enormous transformational leadership challenge to change the mindset 
and understanding of DRC pastors and congregants of what it means to 
be a church in South Africa. It is equally challenging to imagine and 
implement new ways of practically organizing DRC congregations differently 
in South Africa. 
Some describe the challenges facing the DRC as a crisis. Pieter Kruger 
describes it as follows: 
“Many newspapers, church newspapers and other publications 
report that a crisis is immanent in the Dutch Reformed Church 
today. The crisis is seen in the incidence of the following: “an 
identity crisis concerning spirituality, ambiguity about ethical 
matters, tension over the DR Church’s cultural and political role in 
South Africa as well as conflict over church unity with members 
of the DRC family, the fact that the DRC is caught offhanded by 
the challenges of the neo-liberal consumer culture” (Kruger, 2008,  
p. iii). 
Kruger list the political and cultural changes since 1990, the new way of 
social thinking and behaviour, the escalating secularization of everyday 
life and institutions as challenges that impact how the DR Church 
understands herself as a church and her mission within the South African 
context (Kruger, 2008, p. iv). A main transformational challenge facing 
25 
transitions and transformational challenges 
the DRC is to re-discover and re-build the identity of being a church in a 
secularized context. Snyman agrees when he asks whether the church can 
unknowingly lose her effectiveness and legitimacy if her identity, nature, 
and mission are compromised (Snyman, 2019, p. 1). 
The Christendom understanding of being church formed the 
imagination and expectations of generations of DRC pastors and church 
members. The unique DRC Christendom experience with its accompanying 
ecclesiology and ministerial practices created a specific understanding of 
being a church in the world for pastors and congregants alike.
5. chrisTendom and secuLariZaTion 
The DRC faces unique and interrelated transitions and transformational 
challenges from her unique Christendom history and her secularization 
experience. 
Paas refers to the fact that “coercion and control were part of the 
Christendom model of shaping Christian societies” (Paas, 2011, p. 13). 
Coercion and control were characteristic of the close relationship between 
the DRC and the National Party in South Africa. The development of 
several apartheid laws and the apparent missionary zeal of the DRC to 
develop separate churches for different South African races contributed to 
shaping apartheid South Africa. “Worldwide mission was seen as a project 
of spreading Christian (i.e. Western) civilization until the ends of the earth. 
This project could unashamedly be referred to with terms like “conquest” or 
“crusade,” thus creating the impression that Christian mission was intricately 
connected with colonialism and empire building” (Bosch 1991, pp. 262-345), 
(Paas, 2011, p. 13).
Paas also views Post-Christendom7 as a lens through which one can 
interpret the state of the church when he writes: “Obviously, the post-
Christendom discourse is an important perspective on mission in Europe 
today, even if it applies less for large areas of Europe, especially in the South 
and the East. It does not only have descriptive value, but it can also serve 
as a heuristic lens through which to view the emerging cultural landscape 
in (Western) Europe” (Paas, 2011, p. 14). The same is true of the emerging 
cultural landscape in South Africa in which the DRC finds itself. 
7	 	See	5	above.	
26 
Leadership: a TransformaTive dance
The Christendom legacy (with its inherent apartheid and racist 
history) of the DRC continues to carry a tremendous, transformational 
challenge for the church and its pastors. DRC pastors’ understanding of 
being church was formed by their theological training and experiences 
in a Christendom society where the separation between races and 
inequality between communities were the norm. The DRC still has no 
answer on overcoming the separation and inequalities between races and 
different communities. 
The DRC pastors need more than just insight in and a good 
understanding of the apartheid Christendom theological mindset and 
ministerial practices in which they grew up and received their theological 
training. They must start to think in new ways about what it means to be 
the church of Jesus Christ in a post-apartheid and secularized world. It 
is complex and challenging for everyone who grew up in a culture and 
community where racism and inequality were and continues to be the 
norm. The first step of transformation is to become aware of and understand 
the deep-seated shackles of the theological mindset, practices, and 
vocabulary of the apartheid Christendom ecclesiology. Awareness is the 
first step of transformation, but awareness of the DRC’s transformational 
challenges does not mean the DRC pastors have answers to perform the 
necessary transitions. Van Wyngaard illustrates it well in his analysis of 
young pastors’ responses regarding their vision for the DRC’s future. He 
describes these young pastors’ awareness of the racial and inequality 
divide between communities, but simultaneously their continued reliance 
on their own communities’ privilege and power to reach out, with no clear 
solution in sight (Van Wyngaard, 2019, p. 15).
The description of the unique version of the Christendom history of 
the DRC in South Africa that formed the experience and imagination 
of the church will illustrate its lingering influence on the thinking and habits 
of DRC pastors and congregants, and the ministry structures of the DRC. 
It will demonstrate the need for a personal transformative journey for 
pastors in the DRC. They must transform themselves, their mindset, their 
theological thinking, their ministry habits, and practices, and formed in 
the Christendom era in South Africa. In the Van Wyngaard article, he refers 
to the young DRC pastors’ challenge to face what it means to be white 
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in South Africa and the need to enter a more profound transformative 
journey (Van Wyngaard, 2019, p. 15).
These pastors must help the faithful, the believers, to take this 
transformative journey with them. Therefore, the title of this thesis is 
Leadership: A Transformative Dance. It is more than just transforming the 
church as an institution. It is about personal transformation and inviting 
others with you into the dance of change.
I now shift attention to the specific way Christendom played out in the 
DRC in the South African context. 
6. The drc’s chrisTendom hisTorY
One meaning of the word “Christendom” that applies to the DRC is that 
“Christendom” refers to a long-stretched period in which “there were close 
ties between the leaders of the church and those in positions of secular 
power, where the laws purported to be based on Christian principles, and 
where, apart from certain defined outsider communities, every member of 
the society was assumed to be a Christian” (McLeod, 2003, p. 1). According 
to Paas, Christendom, defined as “narrow church-state relationships,” 
ended in most countries in the late18th century (Paas, 2011, p. 12). In South 
Africa, that relationship ended formally only in 1994. 
Another way of defining “Christendom” is that it refers to massive 
participation in Christian rites, Christian politics, or developing a Christian 
culture. This refers to the institutionalization of the Christian religion in 
culture, which continues in many countries (Paas, 2011, p. 12). In the apart-
heid era in South Africa, a small minority, the Afrikaans community, took 
part in developing an institutionalized Christian culture. This institu-
tionalization of religion as part of the Afrikaner culture in public schools and 
the public domain ended in 1994 with the new dispensation of a democratic 
black majority government. 
Goheen’s description of the Christendom paradigm applies to the DRC’s 
experience in South Africa. The church becomes primarily concerned about 
social order rather than social justice. “The church moved from a marginal 
position to a dominant institution in society; from being socially, politically 
and intellectually inferior to being in a position of power and superiority; 
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from being economically weak and poor to being in a position of immense 
wealth; from being an oppressed minority to being the oppressive 
majority; from being a religion illicit to becoming the only religion in 
the civic community; from being resident aliens in a pagan environment 
to being an established church in a professedly Christian state. This 
relationship dramatically impacted the church’s self-understanding” 
(Goheen, 2000, pp. 2-3). There is no doubt that the close relationship 
between the DRC and the National Party that ruled in South Africa between 
1948 and 1994 had a tremendous impact on the DRC’s self-understanding, 
her pastors, and congregants alike. The church provided religious and 
biblical legitimation for state activities; the state provided the secular force 
to back up ecclesiastical decisions.
In the Christendom mindset, also in South Africa, the term “church” 
became associated with a building. Gradually the word “church” obtained 
the primary meaning of the place where Christians gather for worship. 
David Bosch describes the Christendom ecclesiology as a description of the 
church as a place with four walls, a place where something is done, not as a 
living organism doing something (Bosch, 1991, p. 249).
It further developed a divide between clergy and laity. “The clergy 
became, officially, the people required to present the worship and rituals 
and inevitably received the power associated with this new role. This public 
church, supported by the state, invented the role of church professionals 
and divested power to a priestly caste” (Crudge, 2013, p. 33). Characteristics 
of Christendom institutional thinking are the demands for an institutionally 
recognized, professional clergy acting primarily in a pastor-teacher type 
mode (Frost & Hirsch, 2003, p. 226). Frost summarizes the effect of the 
institutionalization of Christendom as follows: “The net effect over the entire 
Christendom epoch was that Christianity moved from being a dynamic 
revolutionary, social, and spiritual movement to being a static religious 
institution with its attendant structures, priesthood, and sacraments” (Frost, 
2006, p. 5). Public participation in the rituals of the Christian religion became 
the normative culture. The minority Afrikaans speaking group in South 
Africa participated in the Christian faith’s institutionalized public rites, and it 
formed their imagination of and understanding of being church. 
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6.1  COLONIAL-REFORMED CHRISTENDOM (1652-1948): THE 
FOUNDATIONS FOR AN AFRIKANER VOLKSKERK
Nieder-Heitmann describes two main developments of Christendom in 
South Africa, the “Colonial-Reformed Christendom” and the “New 
Christendom” or “Afrikaner Volkskerk.” These two developments provide a 
useful lens on the DRC’s history of almost 370 years. “South Africa emerged 
out of a colonial history of 350 years, as a diverse colonial, settler, and 
indigenous forces vied for hegemony…. Within these, the gospel has been 
interpreted in various ways to accommodate a plurality of worldviews and 
interests” (Nieder-Heitmann, 2003, p. 1).
The Dutch Reformed Church played an important role in the newly 
established refreshment post at the Cape of Good under the patronage of 
the VOC. The church functioned almost like a “subsidiary of a company, or 
the church acting in a chaplaincy role for the Company” (Nieder-Heitmann, 
2003, p. 180). The colonial population consisted of a conglomerate of 
Europeans homogenized in the “melting pot” of this form of colonial 
Christendom. Virtually all colonists and their descendants were members 
of the Dutch Reformed Church. The foundation was laid for this church to 
become the “folk church” of the Afrikaner people (Nieder-Heitmann, 2003, 
p. 180).
The historian Hermann Giliomee agrees with this: 
“The Company gave a specific imprint to organized religion at 
the Cape. The burgher community and its church had come to 
be defined by a particular kind of Christian faith and a particular 
language. The notion developed among the burghers that some 
kind of covenant existed with God to preserve the community 
with its cultural characteristics. It was birth rather than personal 
conversion that determined who the “real” Christians were” 
(Giliomee, 2002, p. 42). 
Child baptism was extremely important for the burghers as it was the 
symbol of being included in the covenant with God. The same principle 
did not apply for the baptism of children of blacks, slaves of free blacks, 
or basters. They needed first to show knowledge and live an exemplary 
before they could be baptized (Giliomee, 2003, p. 43). Nieder-Heitmann 
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observed that over time the supposedly racially pure descendants of the 
colonists would identify themselves as Afrikaners”. The long-term result of 
this dominant cultural paradigm was inadvertent “a society characterized 
by a class distinction based on race” (Nieder-Heitmann, 2003, p. 182). 
This longterm result continues to be a thorn in the flesh of the DRC and 
continues to present considerable and unanswered transformational 
challenges for the DRC.
6.2  THE NEW CHRISTENDOM (1948-1990): THE IDEA OF AN 
AFRIKANER VOLKSKERK
Over time, the Colonial Reformed Christendom gradually developed into 
a second form of Christendom, namely the “new Christendom of the 
apartheid era” in South Africa (Nieder-Heitmann, 2003, p. 184). Theological 
ideas and thinking influenced the unique development of a new 
Christendom in South Africa. The Netherland theologian Abraham 
Kuyper had a significant influence on the theological thought and the 
new Christendom’s mindset that developed in South Africa. Kuyper’s 
theological argument was that Calvinism places the church and world 
under the rule of God (Moodie, 1975, p. 54). In his thinking, the state was 
the institutionalization of God’s rule to maintain order. The implication 
was that some people would have power over others as a proxy of God. 
Against this theological background, Kuyper could speak of a Christian 
state. A state was called Christian if the laws and justice system was 
stamped with the ‘Christian spirit” and withstood the test of the Word of 
God. In such a Christian state, the church as institute was an independent 
organization flowing from the particular grace of God, while the state 
flowed from the general grace of God” (Gaum, 1981, p. 27). The ideas of 
Kuyper influenced a whole after-war generation of pastors who received 
their theological education in the Netherland (Olivier, 2002, p. 159). This 
influence led to the development of Afrikaner thought that God chose 
them to play an important role in the context of Southern Africa. The 
Afrikaner start to see themselves as a unique group of people, chosen by 
God and given authority to rule. “The keystone of the Afrikaner value system 
was the religious presupposition of a cosmological hierarchy headed by 
God, the ultimate source of all being, consisting of an all-encompassing 
descending structure of authorities over all of human existence” (Kinghorn, 
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1997, p. 142). In modernity and a secularized society, this belief was 
replaced by the principles of equality, liberty, and fraternity.
The philosopher Nico J. Diederichs who later became a politician and 
state president of South Africa, wrote the following in 1936 about the 
intricate relationship between the academy, faith, and state. It is a prime 
example of the new Christendom thinking:
“In the first place, nations should not be seen as human creations 
but as ordinations and institutions of God Himself… The individual 
being is an abstraction… Outside the membership of the nation, 
no-one can ever achieve his full being. Only in and through the 
nation the human being becomes himself… Participation in 
the realization of the nation’s calling means participation in the 
fulfilling of the plan of God. Service to my nation is thus part of 
my serving God. My love for my nation is also my love for my God 
because the love of a nation is not in the first place love of people 
or countries of states, but the love of the universally applicable 
values on which the nation is based” (Kinghorn, 1997, p. 142).
In 1950 a “people’s congress” was held in Bloemfontein on the “native 
question.” It was initiated by the theology professor of missions at the 
seminary in Stellenbosch. “The agenda was nothing less than a blueprint 
for the entire social restructuring of the South African society. South Africa 
was described as a cosmos of nations (i.e. not races), each with a unique 
character and culture but at different stages of development. The only 
Christian way to safeguard every culture and to avoid friction and abuse was 
to separate the nations, thus providing room for the organic development 
of each according to its special needs” (Kinghorn, 1997, p. 145). According 
to Kinghorn, debates within the Afrikaner churches between the 1950s 
and the mid-1970s became increasingly abstract and doctrinaire. “On the 
basis of Kuyperian thought, scholastic distinctions were made between 
concepts such as unity and uniformity, plurality and pluriformity, and so on. 
In the end, an impenetrable edifice of learning evolved, which served to 
solidify the hegemony of Afrikaner power” (Kinghorn, 1997, p. 146).
At the Transvaal Synod of the DRC in 1951, there was an almost 
contemptuous rejection in 1951 of the Universal Declaration of Rights: The 
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Synod declared: “The point of departure of the declaration is totally wrong. 
Only according to the anthropocentric way of thinking can one speak of 
“the inherent dignity… of a member of the human family. According to the 
theocentric way, which is our church’s way of thinking, the human being 
receives what is justly his when God gives him his God-ordained share, the 
rights and privileges of people (are) different according to God’s free will” 
(Kinghorn, 1997, p. 150). 
The DRC and National Party received substantial critiques from all over 
the world, and international doors start closing on South Africa. The only 
reaction from the DRC and National Party to the critique was to change the 
definition of the policy of apartheid to a policy of separate development 
(Kinghorn, 1997, p. 146).
Ironically, while the church provided the theological and Biblical 
foundational arguments for apartheid, an explosion of missionary zeal 
occurred in the DRC. The new generation of missionaries took separate 
development seriously. They build schools and hospitals. 
“The net result of all this missionary effort was that in 1978 the  
white NGK had 1 531,000 members and the various black 
churches born from their missionary work had grown to 1 892,000” 
(Kinghorn, 1997, p. 147). Also, in 1978, the missionary arm of the 
NGK had (inside and outside South Africa) forty hospitals, six 
schools for the deaf and six for the blind, nine old age homes, 
seven homes for victims of chronic diseases, eight orphanages, 
four youth hostels, and assorted other institutions” (Kinghorn, 
1997, p. 147).
6.3  THE CLOSE RELATIONSHIP BETWEEN THE DRC AND THE 
AFRIKANERVOLK 
The Afrikaners had lost the second Anglo-Boer war against the English 
in 1899-1902, “but it acted as the catalyst for the bringing together of 
the already emerging Afrikaner nationalism” (Nieder-Heitmann, 2003, p. 
186). Christian–nationalism united the church and people against the 
power of British rule. After the Anglo Boer War (1899-1902), the Afrikaner 
community became increasingly impoverished, particularly after 1929 and 
the Great Depression, followed by severe drought (Kinghorn, 1997, p. 139). 
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The Afrikaners were compelled to migrate to the cities for work. Within 
one generation, Afrikaners’ social profile changed with a drastic decline 
in class status, only capable of manual labor. One out of three Afrikaners 
lived in severe deprivation. “The churches, chiefly the NGK, responded with 
practical steps to support and develop the Afrikaner community, but 
more importantly became involved in the formation of public policy” 
(Kinghorn, 1997, p. 139). The churches were not alone in the effort to 
alleviate the poverty issue of the Afrikaner. In 1932 the Carnegie report 
came out on the problem of the “poor-white” problem. There were broader 
initiatives in business and other social organizations. Most notable was 
the birth of the Afrikaanse Broederbond, which relatively soon developed 
into a secret Afrikaner organization. “And when the dynamics behind the 
above enterprises led to political power for the National Party in 1948, the 
churches, whose members now dominated parliament, benefited directly 
from generous state donations to their social work programs” (Kinghorn, 
1997, p. 140). 
Everything from the Afrikaner, language, faith, culture, and traditions 
was unique and holy. Anyone who dares to question or critique it was 
the enemy (Moodie, 1975, pp. 14-15). The Afrikaner history was looked at 
through the Christian faith’s lenses and was described as the “sacred saga 
of Afrikanerdom.” This boom of Afrikaner nationalism led to the religious 
re-interpretation of the history of the Afrikaner. In uplifting the Afrikaner, 
the DRC was actively involved with developing the idea of apartheid or 
separate development in South Africa.
6.4 DRC’S MISSIONARy POLICy PROMOTED APARTHEID
The historian, Herman Giliomee, writes: “The term apartheid in its modern 
meaning first appeared in 1929. Remarkably it was in a publication of 
the Dutch Reformed Church, and a booklet was published with speeches 
titled “The Dutch Reformed Church and the Native Affairs” (Giliomee, 
2017). According to Giliomee, the following question arose from 
National Party politicians in the 1930s: If every nation has its own 
church, why is it not possible for every nation to have its own people’s 
government, its own people-directed education, and its own nation-state? 
(Giliomee, 2017). 
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“The DRC decided to draft a mission policy at a conference held 
in 1931 in Kroonstad, Free State and was officially promulgated in 
1935 as the official DRC mission policy. It was at this conference 
that the DRC expressed itself unequivocally against any form of 
equality between blacks and whites. The church affirmed that  
the natives had souls as white people have and that they 
possessed a soul of equal value in the eyes of God. However, to 
stick to this fundamental belief and at the same time to stick to 
their ‘treasured policy of inequality and separateness,’ the DRC 
came up with a twist that proposed that blacks should develop 
‘on their terrain and apart’ from whites” (Giliomee, 2003, p. 459). 
Language, customs, culture, and color became determinants, and the policy 
was aligned with that of the government of the day” (Kgatla, & Magwira, 
2015, p. 368). Giliomee ponders: 
“I sometimes wonder if the politicians of the National Party 
under Dr. DF Malan, established in 1933/34, would ever develop 
apartheid as a radical ideology if it was not for the NGK to give 
them a certain very seductive denied road” (Giliomee, 2017).
In its “missionary policy” statement of 1935, the DRC said: 
“The Afrikaner’s traditional fear of “equalization” of black and  
white was born from his abhorrence of the idea of racial ad 
mixture. The church, therefore, declares unequivocally that this 
admixture is undesirable and rejects anything which might lead 
to such a situation. Where the church declares her opposition 
against the disregarding of racial and color differences of whites 
and blacks in the course of everyday life she would like to promote 
social differentiation and spiritual or cultural segregation to the 
benefit of both sections” (Kinghorn, 1997, pp. 140-141). 
From October 1942 onwards, the DRC repeatedly asked for the prohibition 
of racially mixed marriages and the establishment of racially separated 
residential group areas (Kinghorn, 1997, p. 141). The DRC developed a 
connection between religion and social values, which enabled them 
to elevate secular apartheid policies to the status of faith and to turn a 
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modern-day inquisition loose on anyone of alternative mind (Kinghorn, 
1997, pp. 141-124). The National Party came to power in the 1948 election 
as a result of a vision of a new Christendom built on the syncretism of 
Afrikaner nationalism and Puritan-Reformed theocratic ideals (Durand, 
2002, pp. 40-50). Dr. D.F. Malan was the first prime minister of the National 
Party. Not surprisingly, he was an ex-Dutch Reformed pastor. The close 
relationship between church and state to create a godly and orderly 
society, as described in Christendom, was in place. When the Nationalist 
Party came to power in 1948, they enacted the Prohibition of Mixed 
Marriages Act, a stiffened Immorality Act against interracial sex, and the 
Group Areas Act.
“The Afrikaner Broederbond, a secretive organization, consisting of 
Afrikaner men in leadership positions in church, state, education, and other 
institutions, became the driving force behind this new Christendom. It 
provided the place where decisions of state, church, and other spheres of 
public life were effectively taken” (Nieder-Heitmann, 2003, p. 187). Christian-
nationalism was initially meant to counter British cultural imperialism and 
to regain Afrikaner identity and hegemony. Unintentionally, it became 
an impenetrable bulwark against the forces of secularization. Afrikaners’ 
worldview, under this ideology, formed a close-knit system with God at its 
heart (Nieder-Heitmann, 2003, p. 187). Christian-nationalism married God’s 
sovereign election and the covenant of grace with Afrikaner nationalistic 
aspirations. It provided Afrikaners a coherent worldview with a strong 
religious base. It created a civil religion with deep roots in the history 
and psyche of the Afrikaner. It was a religion with the power to convince 
Afrikaners of its validity and truth (Durand, 2002, p. 39). Christian-
nationalism was a coherent worldview that shaped most of the pastors and 
church members.
The apartheid state that came into being as a result of the vision of 
Christian-nationalism was constitutionally claimed to be a Christian state 
(Nieder-Heitmann, 2003, p. 187). “New Christendom, lasting until 1990, 
managed to insulate Afrikaners almost completely from influences that 
were regarded as “volksvreemd” (foreign to the people). Apartheid had 
a full-blown civil, religious base that controlled every aspect of Afrikaner 
thought and life, as well as all other cultures in South Africa, through a vast 
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web of laws and Christian-national education for all” (Nieder-Heitmann, 
2003, p. 188).
6.5 THE APARTHEID THEOLOGy OF THE DRC
The nature of the DRC’s apartheid theology was, at first pastoral. It was 
meant to rehabilitate the cultural identity of the Afrikaner. With time it 
developed into a new form after the Nationalist Party came to power in 
1948. “The Dutch Reformed Church was caught up in the strivings of the 
Afrikaner people from early on and therefore, not surprisingly, identified 
closely with the ruling Nationalist party during the era of apartheid. It 
came to represent the religious and spiritual counterpart to the ideology 
of apartheid by providing an attempted Biblical justification for the 
segregation of races” (Pauw, 2007, p.106). This new apartheid theology 
culminated in the Synodical Document that was accepted in October 1974 
by the General Synod of the Dutch Reformed Church: “Ras, Volk en nasie: 
Volkereverhoudinge in die lig van die Skrif.”8 The document stated that 
the difference between nations is in the service of the Kingdom of God. 
The differentiation between nations must be accepted as God’s will to 
advance His kingdom. From this theological proposition, it was argued that 
separate churches are grounded in the Word of God and His will and the 
best possible option for the South African situation (Van der Merwe, 1990, 
p. 74-80). The Synod was aware that their understanding differed from 
other churches but defended it as a different understanding of God’s Word. 
With this document, the church provided a theological foundation for 
apartheid and pressed the government to implement even more apartheid 
laws, like the “Ontugwet” (law against interracial sex), which made sex 
between races unlawful. 
6.6  THE CHRISTENDOM ECCLESIOLOGy ALTERED THE DRC’S SELF-
PERCEPTION 
In reflecting on the DRC history since 1652 and especially in the twentieth 
century, it is clear that the DRC had a close relationship with the state since 
1652. The close relationship between the state and the DRC deepened 
in the aftermath of the Boer Wars of 1900-1902, the Great Depression of 
1929-1933, and the Afrikaner’s poverty crisis in this period. It was a period 
8	 	Translated:	Race,	People,	and	Nations:	Relations	in	the	light	of	the	Word.	
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of growing Afrikaner nationalism that led to the Nationalist government 
in 1948. This unique history had a profound impact on the DRC and her 
self-understanding. Doornenbal observed that where and when a church 
developed a close relationship with the state, it altered the “church’s self-
perception” (Doornenbal, 2012, p. 107). It happened with the DRC that it 
developed both a close relationship with the state and close identification 
with the Afrikanervolk. This reality in which the church found her had an 
impact on her ecclesiology. It was a significant period of growth and 
institutionalization for the DRC. It grew to become the biggest Afrikaans 
church in South Africa and reach its highest numbers in the mid-1980s. 
The DRC reached its culmination in church-members around 1980 when it 
counted more than 1.5 million members, predominantly Afrikaners. Since 
then, the DRC has experienced much turmoil and change and almost halved 
in numbers by 2019.
Goheen’s insight applies to the DRC’s Christendom’s position when he 
writes that the Christendom church was an established church linked to 
the state and more of an instrument in the state’s hand than a sign of the 
coming kingdom of God (Goheen, 2000, p. 3).
6.7 DRC: A CHURCH FOR WHITE AFRIKANERS
While the DRC was and is not the only Afrikaans church with a close 
relationship with the Afrikaner volk, it is undeniable that the DRC is the most 
prominent and biggest church with a history of a close-knit relationship 
with the Afrikaner volk. The church played a leading role in the history 
of the Afrikaner volk. Baptism and public confession to become an adult 
member of the church were the cultural norms and almost essential for 
social acceptance in the Afrikaans society. 
The DRC played a significant role in the Afrikaans people’s cultural lives, 
and local communities and pastors had a considerable influence on society. 
The understanding was that only white Afrikaners belong to the DRC, and 
other groups and races have their churches. While the DRC always had a 
great sense of mission and was heavily involved in developing churches for 
different groups, the DRC was only meant for white Afrikaners. 
McLeod describes the Christendom situation in which the DRC found 
herself when he writes: “Christendom was a social order in which, regardless 
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of individual belief, Christian language, rites, moral teachings, and 
personnel were part of the taken-for-granted environment” (McLeod, 2007, 
p. 263). The DRC was part of the normative social order, and belonging 
to it was important for your social stance in the community. 
6.8 1987: A CHURCH-SCHISM IN THE DRC
There were always voices of criticism against the DRC’s Biblical approval 
of apartheid, her close identification with the Afrikaner volk, and the new 
Christendom ecclesiology in the church. This critique grew over the years 
against the close identification between the DRC and the nationalist 
government (Kruger, 2008, pp. 76-83). The 1960 Cottesloe consultation 
took place after the famous Sharpeville shooting of black people 
incident. The World Council of Churches sponsored the Cottesloe 
consultation. It delivered critique against the apartheid policies, but 
the DRC rejected its statement as liberal theology. Pastors in the Dutch 
Reformed Mission church (now known as URCSA) established the 
Broederkring in 1974. They delivered sharp critiques against the DRC 
stance on apartheid and its close identification with the Afrikaner volk 
(Mokgoebo, 1984, p. 14). Eventually, this led to the adoption of the Belhar 
Confession in 1986 by URCSA.
More and more DRC pastors and theologians became critical of the 
DRC’s stance towards the Afrikaner volk and its theological support for 
the apartheid, Afrikaner Nationalist government. An Open Letter with 123 
signatures was written to the DRC in 1982 (Van der Merwe, 2013, p. 1). The 
DRC General Synod of 1982 revisited the “Ras, Volk en Nasie” (Church and 
Society) document first formulated in 1974. It led to a new report, “Kerk 
en Samelewing,” on the subject of race relations approved at the General 
Synod of 1986. There was a clear indication that the Dutch Reformed 
Church was busy turning her back on the support of apartheid and the idea 
of an Afrikaner volkskerk. The new document of 1986 mentioned that the 
DRC is not a “volkskerk” and that the DRC distanced itself from apartheid as 
if it could be theologically grounded in the Bible. 
The DRC General Synod of 1986 was a turning point for the DRC and an 
open break with the idea of an Afrikaner volkskerk. The synod’s decision 
resulted in an unfortunate “kerkskeuring” (church division) and the 
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formation of a breakaway church from the DRC, namely the Afrikaanse 
Protestantse Kerk (APK) in June 1987.
6.9 THE DRC FINALLy REJECTS APARTHEID
On 2 February 1990, F.W. de Klerk, the last president of the apartheid 
era, made a stunning speech in the South African parliament that the 
political end of apartheid when he unbanned the ANC and freed Nelson 
Mandela from prison. It was also the signal for the DRC that the era of turmoil 
and inner strife is over. A new era has dawned in South African history, and 
the church needed to find a new way forward in a different context.
At the General Synod of October 1990 in Bloemfontein, it was clear that 
the DRC saw the fallacy of supporting apartheid on Biblical grounds. The 
General Synod in 1990 further refined the “Kerk en Samelewing” (Church 
and Society) document. In this document, “apartheid” was used rather than 
socio-political issues or the term “separate development” (Kinghorn, 1997, 
p. 150). 
“Only over time, it became evident to the DRC that the policy 
of apartheid… went further than acknowledging the right and 
freedom of all people and cultural groups to remain true to 
their values. It functioned in such a way that the majority of the 
population of this country experienced it as an oppressive system 
that benefited one group unjustifiably above the others. In this 
way, the human dignity of fellow human beings was affected, 
and apartheid had come in conflict with the principle of love and 
justice. (This) is unacceptable in the light of the Holy Scripture 
and Christian conscience and must be rejected as sinful… The 
DRC… rejects all forms of discrimination and sincerely desires 
that all should be free to participate in their fatherland and should 
receive equitable and equal opportunities to achieve prosperity 
and wealth” (Kinghorn, 1997, p. 150). 
An ecumenical church meeting was held in Rustenburg on 3 November 
1990 on the initiative of then-president F.W. de Klerk to hear the 
church’s voice on his intended reforms. Prof Willie Jonker of Stellenbosch 
confesses in his personal capacity and on behalf of the Dutch 
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Reformed Church his share in the injustice of apartheid (Gaum, 2002, 
p. 218).
The DRC’s General Synod of 1994 was a final turning point and described 
as a synod of reconciliation. The synod concluded the debate on Kerk en 
Samelewing (Church and Society) and confirmed the General Synod’s 
rejection of apartheid. President Nelson Mandela addressed the synod on 
the 13th of October 1994, and the synod joined in blessing the new president 
with a moving rendition of Psalm 134. It was a Synod characterized by 
reconciliation and a serious effort of the Dutch Reformed Church to build 
ties with the ecumenical church (Swanepoel, 2002, p. 222). 
A new period has dawned on the Dutch Reformed Church. The idea 
of an Afrikaner volkskerk, the embrace of Afrikaner nationalism, and the 
close relationship between the state and the church was over. The church 
confessed that it was wrong to justify apartheid and defend the status 
quo biblically (Heuvel, 1999, p. 28). It was a dramatic and public end to the 
DRC’s close relationship with the state and the apparent end of the South 
African version of Christendom and the idea of a volkskerk. 
However, the lingering effect of the institutionalization of being 
a church with a Christendom experience continues unabated in the 
mindsets and expectations of both DRC pastors and church members. 
The Christendom paradigm has developed a congregational ministry in 
which the church functioned as a club with the pastor working as a paid 
official, and the members have the right to decide how the church will 
function. The pastor is God’s messenger and paid to shepherd the flock. The 
building is the congregation’s most valuable asset, and the members must 
support the church’s programs. God’s role is to help individuals to be happy 
and prosperous. 
7.  chaLLenge of secuLariZaTion To The drc 
In 1994 South Africa became a democratic state, and all citizens voted for 
the first time. All reference to God was removed in the constitution, and 
the longstanding close relationship between the ruling National Party and 
the DRC ended. The Christendom paradigm of apartheid ended, and a new 
political era in South Africa came into being under the ANC leadership, a 
black majority political party. It was the end of an era for the DRC. 
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South Africa and the DRC entered a time of rapid secularization. 
According to Snyman, political liberation was for many more than just 
political liberation. “The political liberation for a significant part of Afrikaans-
speaking persons was more than just a political liberation. It was also a 
religious liberation. I no longer have to be a member of a church. I may say 
I am an atheist or agnostic, Richard Dawkins’s God Delusion makes sense 
to me, to believe in a God you cannot see and in whose name a policy of 
apartheid acquires religious and theological legitimacy is just not durable 
anymore and also does not make sense” (Snyman, 2019, p. 1)9. 
He quotes Van de Beek who writes about Europe and says his statement 
is also true for a big part of Afrikaans speaking people in South Africa: “We 
moeten ons geen illusies maken. Europese mensen in de een en twintigste 
eeuw zijn God kwijt en we kunnen denken, doen en willen zo veel als we 
kunnen, we krijgen Hem er niet mee terug” (Van de Beek, 2017, p. 169).10 
Niemandt writes about this as a period in which the Christian religion lost its 
influence (Niemandt, 2007, p. 10).
Charles Taylor describes secularization as a society in which people can 
engage fully in politics without mentioning God. He maintains that this 
(not mentioning God) would have been inescapable in earlier centuries 
in Christendom (Taylor, 2007, p. 1). It is an apt description in the case of 
the new South Africa. The new secular constitution accepted in 1994 
for a democratic South Africa had no longer any reference to God or a 
Christian country.
According to Paas, secularization refers to the process in which the 
realm of the “secular” increases at the expense of the “religious” or 
“sacred” sphere as societies become more modern (Paas, 2011, p. 4). He 
defines secularization as the “catchword for a process in which the realm 
of the secular increases at the expense of the religious or sacred sphere, 
9	 	Translated	 from	Afrikaans:	 “Verder	was	die	politieke	bevryding	vir	 ’n	beduidende	
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as societies become more modern” (Paas, 2011, p. 4). According to the 
modern social theory, some of the drivers of secularization are the rise of 
science and rational explanation, the pluralization of Western societies since 
the Reformation, new government policies, growing existential security, 
and failing transmission of faith between generations (Paas, 2011, p. 4). It 
is an apt description of the experience of the DRC and its members in post-
apartheid South Africa. 
Bosch argues that secularization will be a permanent thorn in the 
church’s flesh, and it is impossible to presuppose a society in which the 
problem will not exist (Bosch, 1995, p. 15). Niemandt states that South Africa 
experienced concentrated secularization in a noticeably short period after 
1994 (Niemandt 2013, p. 9).
In the South African context, the DRC lost its close relationship with 
the state and the central, influential position with the Afrikaner volk that it 
occupied in old South Africa. The DRC also lost its institutional power in the 
South African society and experienced an outflow of members, shrinking 
attendance of church services, and lower participation in the church 
activities. It entered a new era and became painfully aware of the force and 
challenges of secularization. 
Paas describes five different dimensions or connotations of seculari-
zation: differentiation, rationalization, privatization, pluralization, and 
individual loss of faith (Paas, 2011, pp. 5-8). His description of these 
dimensions helps understand the effect of secularization on the DRC. It is 
a good description of the experience of the DRC, her pastors, and church 
members in the era of post-apartheid South Africa.
7.1 DIFFERENTIATION 
Differentiation as a dimension of secularization refers to the separation 
between church and state (Swatos & Christiano, 1999, p. 214). The church 
or religion has lost the social function of societal legitimation. Institutions 
and organizations exist independently of any reference to God or the church 
(Dobbelaere, 2002, p. 29). The church lost its position as the sacred center 
of society and became an institution alongside others, specializing in 
religion (Paas, 2011, p. 6). This is the DRC experience in the post-apartheid 
era in which the DRC enjoyed a close relationship with the state and a 
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privileged, institutionalized position in society. Many Afrikaners experience 
themselves on the periphery of the post-apartheid society. They further 
experience a loss of identity and negativity against the ANC government 
and the current social situation (Kruger & Van der Merwe, 2014, p. 644). 
Pastors were given an elevated position in society. People respected 
them and valued them as necessary for society at large. That changed in the 
post-apartheid era. The DRC is no longer a partner of the state. 
More people than ever in society doubt the integrity of the DRC and her 
pastors, mainly because the DRC changed their minds on apartheid and 
admit it was wrong to justify apartheid on Biblical grounds. The DRC and her 
pastors have lost their social position of power and influence over people. 
People do not fear any longer what will happen to them if they disconnect 
from the DRC (Kruger & Van der Merwe, 2014, p. 651). In the post-apartheid 
era, it has become fashionable not to be part of the DRC. The impact on 
the DRC is enormous. It continues to lose members. Church attendance 
continues to lower almost everywhere, and DRC pastors have no answers 
to the trend. Theological faculties do not draw as many talented young DRC 
students as in the seventies because ministry in the DRC does not enjoy the 
same social standing anymore in the post-Christendom era. 
7.2 RATIONALIZATION
The second dimension of secularization is rationalization. The church 
has lost its position as “the sacred centre of society” and became “an 
institution alongside others” (Paas, 2011, p. 6). These institutions separated 
themselves from religious norms and developed their rational ideologies. 
Berger believes the church has contributed to the development of 
rationalization through Protestantism’s rejection of “mystery, miracle and 
magic” (Berger, 1967, p. 111). People everywhere lean on scientific insights 
separate from religious norms, which lost their influence and power. It is a 
good description of the experience of the DRC. The church continued to 
lose influence in society and become isolated as an institution. Despite the 
DRC’s continued focus on good reformed theology and rational theology, 
many church members and congregations continue experimenting with 
different forms of spirituality and subjective religious experience (Kruger & 
Van der Merwe, 2014, p. 646-647). 
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7.3 PRIVATIZATION
The third dimension of secularization is privatization. Religion has lost its 
power to influence all of society, and it shifted its focus to the “private” realm 
of “subjective spirituality and family life” (Paas, 2011, p. 7). Privatization of 
religion is not the position or choice of the church but rather the force of 
secularization that pushes religion back to the sphere of the private (Paas, 
2011, p. 7). This privatization created visible tension in the DRC. Snyman 
describes how secularization contributes to the deconstruction of the 
role of the church. It is also a breeding ground for growing individualism, 
which led to a loss of function for the church. “Why is the church there? 
The church does not mediate God. The church is not the only space where 
I can or need to have an encounter with God” (Snyman, 2019, p. 2).11 He 
gave examples of how marriages, funerals, and even baptism are privatised, 
taken away from the domain of the official church and her buildings to 
private, public spaces outside formal church services. Migliore writes that 
while many of these rituals still have a religious atmosphere, it uses the 
church to serve individuals’ needs (Migliore 2014, p. 260).
The DRC struggles with her agenda, much of which turned inwards 
towards private challenges. The DRC struggles to make any meaningful 
contribution in the public domain despite continued intentions to play a 
more significant public role. 
7.4 PLURALIZATION
Taylor describes the dimension of pluralization as “a move from a society 
where belief in God is unchallenged and indeed, unproblematic, to one 
in which it is understood to be one option among others, and frequently 
not the easiest to embrace” (Taylor, 2007, pp. 2-4). In a pluralized world, 
the church loses its central position of influence, which aptly describes the 
DRC experience. According to Kruger & Van der Merwe, social empathy 
towards institutions has become pragmatic in a pluralistic society. Social 
institutions cannot simply rely on people staying loyal to them anymore. It 
also changed people’s loyalty towards and relationship with the DRC (Kruger 
& Van der Merwe, 2014, p. 644). Pluralism gives birth to relativism. Truth is 
a construction. There is a movement away from final answers, and people 
11 	Translated	 from	Afrikaans:	“Die	kerk	bemiddel	nie	vir	God	nie.	Die	kerk	 is	nie	die	
enigste	ruimte	waar	ek	‘n	ontmoeting	met	God	kan	of	hoef	te	hê	nie”	(Snyman,	2019,	p.	1).
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have the freedom to form their view on traditional faith truths (Kruger & 
Van der Merwe, 2014, p. 647). 
Pluralization also refers to the loss of dominance by one church and the 
rise of other religious “service providers” that become dominant (Paas, 2011, 
p. 8). In South Africa, it meant that the DRC became only one church option 
amongst many more. People have a choice of religious service providers. 
Many independent, growing, and thriving churches arise while the DRC 
became a shrinking church, continuing to lose members. 
7.5 INDIVIDUAL LOSS OF FAITH
The fifth dimension of secularization is the individual loss of faith. There is 
a historical trend in many Western societies of a decline in religious beliefs 
and practices (Casanova, 1994, pp. 213-214). It is an experience visible in 
the DRC, where people stop going to church and actively ending their 
membership with the church and not switching to other churches. This 
process gained momentum in the post-apartheid era in South Africa. Paas 
calls this dimension of secularization a process of dechristianization (Paas, 
2011, p. 8).
The five dimensions of secularization described by Paas are an apt 
description of how the post-apartheid era plays out in South Africa 
and the DRC experience. The DRC experienced a Christendom era in 
South Africa in which she played a central and privileged role, was hugely 
influential in social life, and enjoyed a close relationship with the state. In 
the post-apartheid era, the DRC lost its central and privileged position, its 
relationship with the state, and its social influence in society. The church 
became marginalized, one religious service provider amongst a plurality 
of service providers, while she also experienced members who openly 
admitted their faith loss. It leaves the DRC and her pastors with many 
challenges. To successfully face these challenges in a new era, the DRC and 
its pastors need clarity on the church’s identity and calling in this new era. 
The church will have to differentiate her in a pluralistic society where it is 
only one of many institutions. The privatization and individualization 
processes will change the ministry, constructs, and practices of the DRC 
(Kruger & Van der Merwe, 2014, p. 664).
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8. TransiTions and TransformaTionaL chaLLenges 
for The drc 
Kruger and Van der Merwe described 1994 as a terminus transitus for 
South African society and the DRC when the African National Congress 
took political office in South Africa (Kruger & Van der Merwe, 2017, p. 1). 
“The DR Church whose members are predominantly Afrikaners was deeply 
affected by the political transition after 1994” (Kruger & Van der Merwe, 
2017, p. 2). At the 1994 General Synod, Johan Heyns described the radical 
political and social changes as the “source of collective social anxiety and 
insecurity and of the loss of purpose amongst the church’s members” 
(Kruger & Van der Merwe, 2017, p. 2). The Afrikaners lost their political 
power. The DRC acknowledged that it made a mistake to support apartheid. 
I now continue to summarize the transitions and transformational 
challenges facing the DRC in four main challenges.
8.1 IDENTITy AND SPIRITUALITy OF THE DRC
The DRC is changing and constantly transforming into an open system 
where alternative forms of spirituality develop because of expressive 
individualism and privatism. These alternatives forms of spirituality 
develop, “independent of formal decree and standardised, collective 
beliefs…, particularly in larger congregations in more heterogeneous 
environments. This has implications for the church’s identity” (Kruger & Van 
Der Merwe, 2017, p. 7).
According to Hofmeyer and Kruger, the DRC needs to rethink the 
church’s identity for the 21st century but needs to have historical insight 
and awareness of the development of spirituality (Hofmeyer & Kruger, 
2009, p. 393). According to Burger, the reformed identity of the DR Church 
is not only about specific religious constructs, but also about the following 
motives: The notion of Coram Deo – a life before God wherein God is 
central, the absolute authority of the Word of God for life and a serious 
engagement of the complexity of life (Burger 2001, p. 48) (Kruger & Van Der 
Merwe, 2017, p. 7). 
The DRC challenge is that there exist significant differences in the 
church concerning the interpretation and authority of the Bible and its 
confessions and decrees (Kruger & Van Der Merwe, 2017, p. 7). These 
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differences play out in the most recent spate of congregations that distance 
themselves from the General Synod’s decisions on same-sex marriages. 
Niemandt believes the church needs to become more adaptive to 
manage diversity in ideas and changing needs (Niemandt, 2011, p. 13). 
8.2 CRITICAL SOLIDARITy WITH DRC MEMBERS
The DRC and its Afrikaner members were deeply affected by the political 
transition after 1994. According to prof. J.A. Heyns, the radical political 
and social changes of 1994 were the source of collective social anxiety 
and insecurity and the loss of purpose amongst the church’s members 
(Agenda, 1994, p. 530). The apartheid ideology was part of the Afrikaner’s 
worldview. It was sanctioned by the DRC and settled in the psyche of the 
Afrikaner. A civil religion developed that made it difficult to distinguish 
between religious truth and political and Afrikaner culture (Kruger & Van 
der Merwe, 2017, p. 3). Now it was suddenly discredited, and all measures 
were taken to dismantle it. “Even after the DR Church formally dissociated 
itself from the apartheid ideology and practices at its General Synod of 
1990 in Bloemfontein, recent empirical research
 
has shown that older 
members of the DR Church take longer to part with their internalised 
apartheid ideas because they were influenced by it more than younger 
generations” (Kruger & Van der Merwe, 2017, p. 2).
While people expected the political changes of 1994, they did not 
expect the accompanying changing paradigms of secularization. The DRC 
was not prepared for the new situation. Burger describes it as: “A bit like 
a ship in the open sea… delivered to the winds of the day” (Burger, 2001, 
p. 11).12 The new dispensation created challenges for the DRC and her 
pastors. The DRC’s prominent and privileged position in society was gone. 
The government and the media ignored public statements from the 
church. It created the idea that the DRC was no longer credible or of any 
importance (Hofmeyer & Kruger, 2009, p. 4). It was even described as the 
“death” of the DRC (Schreuder, 2002, p. 226). Empirical research shows that 
less than a third of respondents considered the church’s resolutions on 
contentious matters as binding on their conscience (Claassen, 2016, p. 6). 
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influences and contributes to the growing experience of pluralism and loss 
of trust in and influence of church leaders in the DRC. “The year 1994, with 
its radical transformation also brought anomy to the DR Church in the sense 
that the church had lost its credibility and prophetic role in the country. The 
fact that the DR church lost its prominent and privileged position in the 
South African society and also its ability to dictate public morals (Du Toit, 
et al. 2002, p. 3) only contributed to the awareness of anomy” (Kruger & Van 
der Merwe, 2017, p. 3).
The DRC failed to get approval in 2015 from DRC congregations to accept 
the Belhar Confession in their effort to work towards unity with the URCSA. 
That and the contentious decisions regarding same-sex marriages at the 
General Synods of 2015, 2016, and 2019 did nothing to restore or build 
confidence in the DRC leaders. Instead, there is growing dissatisfaction with 
the DRC leaders and a growing number of congregations who choose to 
loosen the relationship between themselves and the synodical structures.
Indifference to the DRC and her leaders led to different alienation levels, 
ranging from nominal membership to dechristianisation. People drift away 
from the church and express their spirituality in other ways (Oosthuizen, 
2013, p. 1). People follow their personal choice and either support or migrate 
from the DRC congregations, which do not fulfill their spiritual needs (Kruger 
& Van der Merwe, 2017, p. 3). 
“Empirical research has shown that many members do not consider 
church involvement at institutional level as relevant for personal identity” 
(Kruger & Van der Merwe, 2017, p. 3). There is growing independence 
of congregations from the DRC as an institution due to their different 
contexts, needs, and ministries. “Considering secularisation’s actions of 
fragmentation and pluralisation (as described), it is understandable that 
the local congregation may become uncommitted to the DR Church at 
large as constituted through its presbyteries and synods” (Kruger & Van 
der Merwe, 2017, p. 3). The DRC’s outdated Christendom institutional 
leadership structures and systems presuppose an institution in a 
Christendom environment where members accept the authority of the 
church and its leaders. The reality is that the DRC lacks cohesive leadership 
with a shared and clear vision for the church’s future and has lost its 
connection with congregations and DRC members. 
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Glaring examples of the DRC’s failing leadership structures and 
systems are illustrated in the following: The DRC has accepted a missional 
ecclesiology at their 2013 General Synod as a vision for the church. However, 
the DRC’s leadership structures and systems cannot make the vision of a 
missional church a reality because it fails to develop and implement a 
clear change strategy. The church continues to keep itself occupied with 
important but incoherent and unrelated issues while paying lip service to 
the vision of becoming a missional church. The DRC’s outdated institutional 
leadership structures and systems cannot develop a shared vision and 
implementable plans to connect with and motivate DRC members to 
rejuvenate the church on the ground level. 
Alan Roxburgh describes the challenge of the aftermath of Christendom 
as follows: “It is one thing to agree that some kind of change is needed 
in churches and denominations, but if we don’t also see the complex 
forces that have propelled us into a new place of uncertainty, we will try 
to navigate our way forward on the basis of our existing maps” (Roxburgh, 
2010, p. 9). Roxburgh says that we need a new theory or intellectual map to 
orient ourselves because the Christendom ecclesiological map is distorted 
and outdated. 
8.3  FAITH FORMATION AND NEW WAyS OF PRACTISING THEOLOGy 
The DRC’s transition into a secular 21st century has serious implications for 
Christians’ faith formation and the practicing of theology as an academic 
discipline. “[We] should perhaps speak of a new game. We have reached 
the end of modern, patriarchalist, metaphysically closed, identity theology’ 
(Du Toit, 2007, p. 35). 
There is growing doubt about the theological training of DRC pastors 
at the three theological faculties. Botes voices his concern that none of the 
three theological faculties at Stellenbosch, Bloemfontein, and Pretoria are 
Dutch Reformed or reformed anymore (Botes, 2016, p. 13). “According to the 
empirical research, many members of the DR Church apparently have the 
perception that the credibility of theology as academic discipline is under 
pressure because the outcomes of modern, rational cognitive frameworks 
are increasingly influencing the process of theologising” (Kruger & Van der 
Merwe, 2017, p. 7). 
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Du Toit mentions “that theology is working in a post-confessional and 
post-traditional era,” which implies that “church identity in many 
denominations has become an open, post-confessional identity” (Du Toit, 
2007, p. 39). That means there are much “less exclusion and intolerance of 
those who differ from one’s own tradition and creed” (Du Toit, 2007, p. 39). 
According to Du Toit, “a post-traditional and post-confessional theology 
will acknowledge the historically confined nature of traditions, the context 
of their history of origin, the truth concept they work with, and the need 
for contemporary narratives” (Du Toit, 2007, p. 39). The question is what 
direction theology should take in a pluralist world. The postmodern 
tendency to deconstruct all human ideas, customs, and habits is not always 
helpful in this regard. Theology is challenged to maintain religious truths. 
In the DRC, there is growing doubt whether theologians are helping the 
church to do that. 
Cobbs thinks that there should be three ways of practising theology. 
The first way is academic theology. The challenge is that most church 
members are not interested in academic theology (Cobb, 1996, 
pp. 197-198). The second way of practising theology is church theology, 
which focuses on issues relevant to the church and is not necessarily 
academic theology. The task of church theology is to make the Christian 
faith relevant to Christians’ real-life (Cobb, 1996, p. 200). The third way of 
practising theology, according to Cobb, is lay theology. Lay theology should 
help ordinary Christians to live a Christian life in a secular, fragmented, and 
diverse world (Cobb, 1996, p. 202). 
8.4  THE CHALLENGE OF SOUTH AFRICA’S DIVIDED COMMUNITIES
The uniquely South African racial history, the continued deeply divided 
churches and communities, White supremacy issues, African communalism, 
black consciousness, and racism constitute a transformational challenge for 
the DRC. De Klerk and Van Helden believe that many Afrikaners experience 
marginalisation by the government’s system of affirmative action, black 
empowerment regulation, and new racial discrimination, which worsen 
relationships. They do not have much choice but to accept the situation 
and are therefore negative and critical towards government and the social 
situation in South Africa (De Klerk & Van Helden, 2011, p. 4). 
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While different racial sections of the population were brought into 
closer contact after 1994, it did not happen through spontaneous 
interaction processes. To be truthful, the challenge of reconciliation between 
races in South Africa remains unanswered (Kruger & Van der Merwe, 2017, 
p. 2). That does not mean the DRC has not made an effort since 1994 to 
bridge the gap between races and communities. Intensive discussions 
took place, and efforts were made to unite the DRC and her daughter 
churches (represented in the Uniting Reformed Churches of South Africa 
(URCSA) but to no avail. 
The history of DRC criticism that equated black theology with liberation 
theology made acceptance of the 1982 Belhar Confession of URCSA 
impossible. “The DRC accepted this notion (Belhar Confession) as a status 
accusationis et divisionis and ever since the Belhar Confession was not 
accepted in good faith” (Kruger & Van der Merwe, 2017, p. 3). A church-wide 
poll in the DRC in 2015 on the Belhar Confession and the unwillingness of 
the DRC congregations on the root level to accept the Belhar Confession 
brought an end to the possibility of corporate unity between the DRC 
and URCSA. 
In the Christendom era, the church and state worked together to 
create an ideology and limited worldview in many Afrikaners and DRC 
members. “Central to the ideology was the idea that humankind could 
be categorised into homogene racial groups that existed segregated 
along the racial divide” (Esterhuyse, 2001, p. 187). The consequence of this 
ideology was the consolidation of the South African society “in a system 
of separate institutionalised structures and practices for different racial 
groups” (Kruger & Van der Merwe, 2017, p. 2). The privileged people in the 
system were the white Afrikaners. Over time, the apartheid ideology was 
unmasked as inhumane and led to a democratic South Africa’s birth in 1994. 
The awareness grew that the racial groups in South Africa were deeply 
divided and estranged (Kruger & Van der Merwe, 2017, p. 2). However, 
the unequal racial communities continue, and minimal integration is 
taking place. 
There are different explanations for the continued racial divide in 
South Africa. Du Toit believes that it still exists because the political and 
social transformation process in South Africa was revolutionary rather 
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than evolutionary (Du Toit, 2000, p. 2). Esterhuyse explains that the radical 
transformation of a political dispensation or a social institution creates 
conflict and uncertainty. It is unsettling for those loyal to a previous 
order and creates resistance to change. Furthermore, individuals react to 
transformation in a political or social institution, according to their interests 
(Esterhuyse, 2001, pp. 194–196). The other truth is that it suits party politics 
to continue driving and strengthening the divides between different races 
and communities. 
The DRC is intensely aware of divided and unequal communities but 
has no implementable plan to address it. In a 2019 article by Van Wyngaard 
in which he analyses young pastors’ responses (under the age of 40) in the 
DRC regarding their vision for the DRC’s future, he formulates the insight 
that emphasizes that divided and unequal racial communities are still the 
norm in South Africa. 
“A key tension that then emerges is between the simultaneous 
critique of the church’s apartheid past ethnic and racial identity, 
on the one hand, and reliance on the privilege and power 
inherited from this past when envisioning the future, on the other. 
The social infrastructure presented as a source of the positive 
contribution that the DRC makes in the present is one example, 
while the more explicit reliance on the financial and social capital 
of members is another. As stated, at times, this still takes the form 
of a ‘White man’s burden,’ or a moral and social function explicitly 
tied to a White identity within Africa” (Van Wyngaard, 2019, p. 15).
This finding accentuates the complicated and transformational challenge 
of the legacy of apartheid for the DRC. Twenty-five years after 1994, 
separate ethnic communities, racial identity, privilege, and power are still 
only identified challenges with no exact solutions that the DRC can 
implement. Even the younger generation of DRC pastors still have no 
clear answer to the challenge of the racial and white privilege divide. The 
transformational challenge remains unanswered. 
Van Wyngaard’s analysis of the young pastor’s responses to their vision 
for the DRC demonstrates how complex and challenging the church’s 
transformational challenges are. It also illustrates how DRC pastors’ 
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theological training and education in a post-apartheid era have not 
succeeded in preparing pastors for the transformational challenges they 
face. It only succeeds in making them aware of it!
Van Wyngaard explains how the young pastors continue the DRC’s 
tradition of a strong emphasis on mission, though this time not to the “ends 
of the earth” but rather to “local communities” (Van Wyngaard, 2019, p. 15). 
They describe the church’s calling in language relating to acts of charity, but 
also reconciliation, justice, and the kingdom of God (Van Wyngaard, 2019, p. 
15). He cites a significant remark from Sheldrake. “In terms of the spirituality 
underlying this praxis, it primarily commits to social transformation as a 
spiritual task” (Sheldrake, 2012, p. 78).
Van Wyngaard acknowledges the implicit deficit of a DRC spirituality 
that is only committed to social transformation when he describes the 
challenge facing the DRC according to the young pastors as follows: 
“One important challenge facing this generation of leaders will be how 
to accompany local congregations being transformed: from how they are 
currently described as living out the envisioned calling, forming white 
Christians committed to charity as to how they engage with their broader 
community, to a reconciled community that can seek justice together 
as equal members of local communities” (Van Wyngaard, 2019, p. 15). 
Put simply: How do DRC pastors facilitate the transformation of white 
communities from people who only perform charitable acts to black 
people to become equal members of local communities seeking justice 
for all?
An essential remark in Van Wyngaard’s analysis of young pastor’s 
awareness is that there is a “general absence of any strong emphasis on 
liturgy, prayer, and contemplation in the calling of the church. The dominant 
discourse is one of “going out” and “making a difference,”13 with notions of 
justice, reconciliation and public worship similarly positioning the DRC as 
the acting subject (Van Wyngaard, 2019, p. 15).
The young pastors clearly understand and are aware of the challenges 
relating to the ethnic and racial character of the church in South Africa, as 
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local communities. Still, they also do not have an implementable plan and 
vision on how to do it.
More importantly, Van Wyngaard highlights a critical transformational 
task that resonates strongly with the research in this thesis about 
transformative leadership. He finds that “a second challenge that remains 
largely unexplored in the responses received involves the kind of 
spirituality that would allow this grappling with White complicity and ties 
to historic injustice” (Van Wyngaard, 2019, p. 15). He describes it as a more 
profound challenge that requires a deeper kind of change, an “in-reach” 
that asks for encounters that transforms who we are. Van Wyngaard states 
that DRC pastors face the challenge of leading a church that is deeply 
intertwined with the history of White supremacy. This leadership challenge 
can only be taken up with a spirituality that can grow an anti-racist 
commitment. “Facing such a dark past is a particularly spiritual discipline 
that requires cultivation and formation. Whether this task will be taken up, 
and how this task will be taken up by this generation of clergy, remain to be 
explored. In this instance, the challenge of leadership and spirituality will 
perhaps meet its ultimate test for those called into ministry in the DRC” (Van 
Wyngaard, 2019, p. 16). This insight of Van Wyngaard resonates strongly 
with the findings of this thesis. The DRC needs leaders with a spirituality 
that will help congregations facing their transformational challenges. 
The road to a transformed church runs through transformed DRC pastors 
and leaders. 
9. summarY and concLusion
The DRC is in transition and faces multi-faceted transitions and trans-
formational challenges. The political, economic, and societal shifts with 
the accompanying layers of secularization, which hit South Africa after 
the apartheid era, provides the broad context of the transitions and 
transformational challenges facing the DRC and its pastors. 
The church must face the realities of her apartheid history, come to terms 
with the challenges of being a church amidst a political transition in which 
she lost her power and influence. She must redefine her calling from God 
and her missionary task. Simultaneously the church must face the loss of 
her integrity due to her mistake of identifying too closely with the National 
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Party and the apartheid political ideals of the Afrikaner volk. She must 
understand and faces the impact and challenges of secularization. She must 
deal with the loss of influence in the public political domain and the loss 
of influence in the church’s members’ private spiritual lives. “Because of the 
focus on personal spiritual needs of members and because the authority 
of collective doctrine and beliefs diminishes, the DRC is susceptible to 
new forms of spirituality or religiosities different to the dominant doctrine, 
beliefs and practices of the church” (Kruger & Van der Merwe, 2017, p. 3). 
The DRC is in the process of re-imagining being a church in a post-
apartheid and secularized South Africa. The re-imagining entails dreaming 
about being a church that is true to the gospel of Christ, humble and faithful. 
It is a challenge for the DRC collectively and a very existential and personal 
challenge for every individual pastor of the DRC who must lead people 
through changes and transitions. 
Kruger and Van der Merwe developed a grid of the multifaceted 
challenges facing the DRC, which is helpful as a hermeneutic framework. 
The DRC must consider what it entails to have a reformed identity as a 
church. They propose four main points in a reformed identity, namely 
a Coram Deo life, the authority of the Bible as the Word of God, biblical 
integrity, and engagement with the complexity of life (Kruger & Van der 
Merwe, 2017, p. 7). According to them, it is crucial to show critical solidarity 
with the DRC’s church members and find ways to educate and equip them 
to give practical expression to their Christian beliefs (Kruger & Van der 
Merwe, 2017, p. 6). Lastly, the DRC must stay open in her theological 
discipline to the complicated task of integrating diversity and hermeneutics 
and the practising of public theology that is relevant and contributing to 
a Christian value system appropriate in Africa (Kruger & Van der Merwe, 
2017, p. 8).
The end of the DRC’s Christendom story coincides with the end of 
apartheid in 1994 and the growing influence of secularization. It created 
a new social reality in South Africa, which necessitates a fundamental 
re-think of what it means to be a church and follow Christ. The DRC 
faces transitional challenges as an institution, but each pastor also faces 
personal and individual transitions. Each DRC pastor must develop new 
sensemaking maps of the complex of changes facing themselves and 
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the faith communities they serve. Making the transition and building 
new sensemaking maps is a sophisticated intellectual, emotional, and 
existential challenge! The DRC pastors need to be aware and conscious of 
old, outdated ways and practices and doing ministry. They must balance 
the complexity, multitude, and sometimes competing spiritual needs of 
their congregants who are also caught up in the sea of change. Pastors 
must figure out the essence of the gospel of Jesus Christ in an evolutionary 
and changing context. They must navigate to a new praxis and mind-set 
of being spiritual leaders. They must muster the inner energy and drive to 
become transformative leaders with a clear vision for a new way of being a 
church in a new world. 
I referred in the introduction to the insight of Dalferth: “we are what 
we have become” (Dalferth, 1996, p. 129). The DRC’s historical identity 
developed because of a series of choices that were made. To create a new 
identity, the DRC needs to critically face its historical identity to know 
what needs to be left behind and what needs to be taken into the future 
(Hofmeyer & Kruger, 2009, p. 7).
The DRC pastors are painfully aware of the discrepancy of an old 
understanding of being church, obsolete ministry practices, and the new 
social realities and challenges they face in their ministry. “For congregations 
or churches, this discrepancy manifests itself in the division of the 
historical manifestation of the church (what is) and its essence as the 
church of Christ (what ought to be)” (Hermans, 2014, p. 2). The church “is 
not simply its being in essence perpetually present in a space-time always 
external to it, but the historical form of this essence – unique in each 
instance – to which the Spirit of the church calls it through its particular 
and unique historical situation” (Rahner, 1972, p. 102). There is a discrepancy 
between what the DRC has become in a specific historical situation and 
what the DRC needs to be (her true identity). The church always needs to 
reflect on how she actualizes herself in the context of and in response to the 
historical situation. 
The unique Christendom saga of the DRC in South Africa ended in 
disillusionment. Although secularization arrived late in South Africa, its 
disillusioning effect was intense and devastating in the DRC. The end of 
apartheid and the storm created by a secular post-apartheid dispensation 
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necessitate a wholesale ecclesial rethink. The church faces a social reality 
that requires a fundamental re-think of being a church on many issues, 
not only how to minister the gospel to people, but also how theological 
training and leadership development of pastors should look like in a new 
era. The fundamental rethink of being church and the new emerging 
understanding of being the church is that the church must become 
missional. The DRC committed herself to a radical rethink of being a 
church in post-apartheid South Africa. What that radical rethink entails is 
the theme of the next chapter. 
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C h a p t e r  3
V I s I O N  O f  a  m I s s I O N a l  C h U R C h
1. inTroducTion
The DRC took a visionary decision at their 2013 General Synod to transform 
into a missional church when they accepted a missional ecclesiology. It was 
a crucial and historical transformational decision taken by a church in the 
grip of ground-shifting changes. The Synod decided to add a new article 1 
in the Church Order that reads as follows: “The Dutch Reformed Church is 
called to take part in the mission of God in the world. The church is built 
up by the Holy Spirit to serve God’s honor and to proclaim the ministry 
of reconciliation and the salvation of Christ.”14 The decision to embrace 
a missional theology and ecclesiology continues to influence how DRC 
theologians and pastors think about God, the congregational ministry, 
spirituality, the theological training of pastors, the offices of the church, 
the Church Order, the role of the laity, and the role of the church in the 
community. It provides them with inspiring new theological language 
and new vocabulary in the ongoing conversation on the pastor’s 
leadership role. 
The DRC’s decision to adopt a missional ecclesiology and become a 
missional church must be understood against their particular Christendom 
context and background. Their decision resulted from a steep learning curve 
since 1994 and their experiences in the new socio-political environment 
of the post-apartheid and post-Christendom era. They experienced the 
power and prestige of being the church in a Christendom era, as well as the 
dramatic loss of their privileged position when apartheid ended. It became a 
perfect storm for them when post-Christendom forces started to impact the 
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exacerbated and intensified the experience of the waves of changes in 
the DRC. The decision to embrace missional ecclesiology at the 2013 
General Synod is a commitment to the church’s transformation, and it 
constitutes a radical leadership challenge in the DRC.
This chapter gives a brief theoretical description of the missional 
ecclesiology accepted at the DRC’s 2013 General Synod. The 
purpose is to illustrate the scope of the transition that the DRC must 
make to fulfill the vision of transforming into a missional church 
based on missional ecclesiology. That transformation needs to 
be bridged by transformative leaders. It is necessary theoretical 
background for this thesis’s main research question, namely: 
“What framework of transformational leadership competencies 
could guide the development of church leaders in the DRC that 
will serve a missional church?” 
The DRC’s dream of becoming a missional church necessitates knowing 
which transformational leadership competencies framework will enable her 
to develop transformational leaders in the DRC.
The chapter will shed theoretical light on the transitions taking place in 
the DRC. The church transitions from a close relationship with the state and 
an institutionalized church to become a missional church. These transitions 
take place amid the insecurity, uncertainty, and disillusion of a secular era. It 
illustrates and informs the transformational leadership challenges involved 
in transforming the DRC to become a missional church. It is important to 
note that the theoretical description of a missional ecclesiology in this 
chapter is from the perspective of reformed theology. 
A missional ecclesiology shapes the DRC’s imagination for the church’s 
future. To become a missional church is a new understanding of the church’s 
identity and calling for the DRC. 
2. ouTLine of This chapTer
The chapter gives a theoretical overview of missio Dei theology and the 
accompanying missional ecclesiology and its development in the broader 
church in the twentieth century. It will illustrate the transformational 
implications of becoming a missional church. 
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In the second part of the chapter, we describe the developing 
influence of missio Dei theology and missional theology in the DRC, which 
led to their 2013 General Synod policy decision to embrace missio Dei 
theology and a missional ecclesiology for the DRC. 
The chapter also gives insight into the DRC’s transformational challenge 
to transition to a missional church. It drafts the outlines of the challenges 
facing the leaders, the DRC pastors. They need to lead their church members 
who grew up in a Christendom era in a transformative process to come to 
a new understanding of being the church of God in South Africa. It is a 
mammoth transformative task. 
3. crumBLing of The chrisTendom eccLesioLogY 
The theological debate on the church’s identity is continuing for the past 
100 years in the church. This international theological debate brought 
missiology and the missio Dei theology to the center of the discussion about 
the identity, the essence, and future of the church in the late twentieth 
and early 21st century (Guder, 2017, p. 53). The rise of missio Dei theology 
has clear links with the demise of Christendom and the dawn of the post-
Christendom era.
What is problematic with the Christendom ecclesiology? The Western 
church has a proud record of missionary work, but ecclesiology preceded 
missiology in the Christendom era. One could call it the period of missio 
ecclesia. The institutional church took a privileged center stage in Western 
civilization. It sought to extend its influence in various ways, some less 
consistent than others with its founding story and values. Many forces played 
a part in the twentieth century to crumble the Christendom ecclesiology 
that blinded Christianity on the church’s true identity and calling. The two 
devastating World Wars that originated in the first 50 years of the twentieth 
century in ‘‘Christian’’ Europe also played a role (Guder, 2017, pp. 54-55). 
The world mission conference of Willingen in 1952 acknowledged that 
the first fifty years of the twentieth century exposed the church’s theology’s 
inadequacies regarding the mission and nature of the church. According to 
Lesslie Newbigin, the Christendom paradigm of being church was crumbling 
in three ways: 
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Firstly, in the Christendom paradigm, the church was a chaplain to 
society and more concerned with maintenance than mission. The church 
lost its self-understanding of being a pilgrim people (Laing, 2009, p. 18). 
Secondly, the church lost the theological apparatus to engage with the 
society in which it served, and it experienced open attacks from secular anti-
Christian forces (Newbigin, 1953, p. 12). Thirdly, Newbigin detects ‘’a sort of 
atomizing process, in which the individual became more and more set free 
from his natural setting in family and neighborhood and became a sort of 
replaceable unit in the social machine’’ (Newbigin, 1953, p. 13). 
Any ideology expresses itself in structures. In Christendom, ecclesiology 
pastors were trained to support and look after the church. Mission was 
supported enthusiastically, but mission was not the identity of the church. 
Para-church organizations organized missions alongside the church but 
separated from the church. The Christendom ecclesiology showed and 
embedded itself in two separate church bodies. The IMC (International 
Missionary Council) represented the mission of the church, and the WCC 
(World Council of Churches) represented the church, respectively (Goheen, 
2000, p. 51). When the IMC asked Newbigin to serve as General Secretary of 
the IMC, Newbigin described in a letter the separate bodies of the church 
(WWC) and mission (IMC) as a structured reflection of the eighteenth 
century “Christendom theology” (Goodall, 1953, p. 51). The structural 
separation of the two church bodies betrayed the separation of mission 
and church. In 1961 the two church bodies, the IMC (mission) and the WWC 
(church), merged in New Delhi and became a symbol and institutional 
expression of the insight that the church is mission. 
4. missio dei TheoLogY 
In the first half of the twentieth century, there was growing concern 
about the adequacy of the Western church’s ecclesiology formed in the 
Christendom era. In a short period of thirty years, between 1914-1945, two 
bloody world wars shattered the West, lasting in total almost ten years. The 
Western church was forced to re-examine her essential nature. However, she 
could not help herself. The church operated from a blind spot, namely from 
the deeply ingrained assumptions formed by a long history of Christendom 
ecclesiology. Theologians immersed in Christendom’s thinking and 
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theology could not see their blind spot, the inner place from where they 
think and operate. The church needed help. It required a crisis, outside help, 
conversation, and dialogue. The re-examination of her self-understanding 
was forced on the Western church and came from two directions: cross-
border missionary encounters and the developing ecumenical movement. 
The re-examination of the ecclesiology of Christendom occurred in crucial 
dialogue and conversation between Christendom leaders from the West 
and Christian leaders from non-Christendom missionary contexts in 1952, 
shortly after the devastating World War 2, at the Willingen Conference of the 
International Missionary Council (IMC) in 1952. 
The IMC meeting took place in the middle of the twentieth century, 
after two World Wars, amid a century of major transformation and 
accelerating world changes. Western Christendom’s fallacies were 
exposed when the West’s church-leaders discovered in dialogue with 
Christians from non-Christendom societies that part and parcel of the 
Western church’s missionary efforts were the export and close association 
of Western culture. It worked hand in hand with the state in the process 
of colonization. The insight dawned that traditional Western theology 
has had little or no interest in missions. The entire theological project of 
Western Christendom “as Christianity” was exposed as distorting and 
reductionist. “We have definitely come to the end of a long association 
between Christian beliefs and moral teaching and the personal and social 
life of Western people” (Foust, Hunsberger, Andrew & Ustorf, 2002, p. 117).
The most important legacy of the 1952 Willingen Conference to 
missionary theology is the rediscovery of the concept of “missio Dei” 
(Bosch, 1991, p. 390). The concept of missio Dei has provided a theological 
framework for “gathering and relating many other insights in a consistent 
missionary ecclesiology” (Goheen, 2000, p. 50). For Bosch, it is essential 
to give due credit: At the 1932 Mission Conference in Brandenburg, Karl 
Barth became one of the first theologians to describe mission as an activity 
of God-self (Bosch, 1991, p. 389). Barth’s influence was significant, and 
it was also visible in the confession that was written at the 1938 Mission 
Conference in Tambaran: “through a creative act of God, His kingdom will be 
consummated in the final establishment of a new heaven and a new earth, 
and we are convinced that only this eschatological attitude can prevent the 
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church from being secularised” (Bosch, 1991, p. 390). Bosch believes Karl 
Barth must get the credit for creating the new paradigm of missio Dei: 
“Throughout, the Barthian influence was crucial. Indeed, Barth may be 
called the first clear exponent of a new theological paradigm, which broke 
radically with an Enlightenment approach to theology. His influence on 
missionary thinking reached a peak at the Willingen Conference of the 
IMC (1952). It was here that the idea (not the exact term) missio Dei first 
surfaced clearly. Mission was understood as being derived from the very 
nature of God. It was put in the context of the Trinity, not of ecclesiology 
or soteriology” (Bosch, 1991, p. 390). According to Bosch, Barth proposed 
that the church’s mission is not secondary to its being; the church existence 
is “being sent” and “being build up” for its mission. Bosch also quotes Emil 
Brunner’s famous saying: “The church exists by mission, just as fire exists by 
burning” (Bosch, 1995, p. 32).
4.1 A NEW PERSPECTIVE ON GOD 
David Bosch and Jurgen Moltmann describe the missio Dei theology as 
follows: “In the new image, mission is not primarily an activity of the church, 
but an attribute of God. To participate in mission is to participate in the 
movement of God’s love toward people since God is a fountain of sending 
love” (Bosch, 1991, p. 390). “It is not the church that has a mission of salvation 
to fulfill in the world; it is the mission of the Son and the Spirit through the 
Father that includes the church” (Moltmann, 1977, p. 64).
Central in Bosch’s book, Transforming Mission, is the insight that mission 
is participation in God’s work. He wrote: “The classical doctrine on the 
Missio Dei as God the Father sending the Son, and God the Father and the 
Son sending the Spirit was expanded to include yet another ‘movement’: 
Father, Son, and Holy Spirit sending the church into the world” (Bosch, 1991, 
p. 390). The Roman Catholic Church also took up the concept of missio 
Dei in the Second Vatican Council’s writings. “After having stated that 
the church is missionary by its very nature, since “it has its origin in the 
mission of the Son and the Holy Spirit,” the Council’s Decree on Mission 
defines missionary activity as “nothing else,” and nothing less, than the 
mani-festation of God’s plan, its epiphany, and realization in the world and 
history. Mission is here defined in Trinitarian, Christological, pneuma-
tological, and ecclesiastical terms” (Bosch, 1991, p. 391). 
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The 2013 Resource Book of the World Council of Churches (WCC) 
describes the church as the body of Christ who acts by the power of the 
Holy Spirit to continue Jesus Christ’s life-giving mission in prophetic and 
compassionate ministry. In this way, the church participates in God’s work 
of healing a broken world. God, Himself is on a mission to the world, and 
the church participates therein. It also influences the way we understand 
communion: “Communion, whose source is the very life of the Holy Trinity, 
is both the gift by which the church lives and, at the same time, the gift 
that God calls the church to offer to a wounded and divided humanity in 
hope of reconciliation and healing” (WCC Resource Book, 2013, p. 8). The 
document continues to state that “Christians believe and confess with the 
Creed that there is an indissoluble link between the work of God in Jesus 
Christ through the Holy Spirit and the reality of the church” (WCC Resource 
Book, 2013, p. 9).
4.2 A NEW PERSPECTIVE ON THE CHURCH
Dogmatically understood, missio Dei means the Father sends the Son, 
and the Son sends the Spirit, but the Trinitarian God’s mission to the 
world includes the church. This understanding got new impetus at the 
1952 Mission Congress at Willingen. “The classical doctrine on the missio 
Dei as God the Father sending the Son, and God the Father and the Son 
sending the Spirit was expanded to include yet another “movement”: 
Father, Son, and Holy Spirit sending the church into the world” (Bosch, 
1991, p. 390). “Willingen understood the meaning of missio Dei as follows: 
“Mission has its source in the Triune God Himself” (Goodall, 1953, p. 189). 
Mission flows from the love of the Father, who has sent his Son to reconcile 
all things to Himself (Goodall, 1953, pp. 189, 241). Christ came to usher in 
the Kingdom of God. The kingdom has already arrived but is not yet fully 
consummated. This already/not yet period is a time of mission (Goodall, 
1953, pp. 188, 239). “Christians believe and confess with the Creed that 
there is an indissoluble link between the work of God in Jesus Christ 
through the Holy Spirit and the reality of the church. It is the testimony of 
the Scriptures. The origin of the church is rooted in the plan of the Triune 
God for humankind’s salvation” (WCC Resource Book, 2013, p. 9). This saving 
activity of the Holy Trinity is essential to an adequate understanding of 
the church.
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The death and resurrection of Jesus accomplished salvation. On the 
foundation of this accomplished work of Christ, God has sent forth the 
Spirit of Jesus to gather His church. By being chosen by Christ, reconciled 
to God through Him, being made members of His Body, sharing in His 
Spirit, and heirs of His coming Kingdom, the church is committed to full 
participation in His redeeming mission (Goodall, 1953, p. 190). As the Father 
sent Christ, the church is sent by Christ to continue His mission. There is no 
participation in Christ without participation in His mission to the world. 
“As the Father has sent Me, even so, I send you” (Goodall, 1953, p. 190). 
The church’s very existence is one of witness or mission. Mission is not one 
more task, among others, but defines the nature of the church. “When God 
says to the church: “Go forth and be My witnesses,” He is not giving the 
church a commission that is added to its other duties, but a commission 
that belongs to its royal charter (covenant) to be the church (Goodall, 1953, 
p. 241). Therefore, the church is “an organ of His cosmic redemptive 
purposes” (Goodall, 1953, p. 208). By its very existence, the local congregation 
is a witness to the gospel, however imperfectly its faithfulness (Goodall, 
1953, p. 195). To be a Christian is to be a member of that body. Every 
Christian is called to a total commitment to the church’s whole missionary 
task” (Goheen, 2000, p. 50). 
The concept of missio Dei, God’s mission, paved the way for many 
theological, missiological, and ecclesiological insights. Why is it new? At 
the beginning of the 20th century in the Christendom era, the church’s 
ecclesiology holds the general view that church and mission are two 
separate things. Mission was separated from the church as an instrument 
of the church towards the non-Christian world. The world was divided 
between the Christian world and the non-Christian parts of the world. 
The church in the West supported these missionary agencies, and the 
non-Western world were the recipients (Goheen, 2000, p. 52). At Willingen, 
the insight developed that missions from the West had been carried 
out in a political, psychological, and theological framework informed by 
colonialism. This colonial framework of mission was rejected, and the whole 
missionary enterprise (Goheen, 2000, p. 56). 
A new theological framework emerged at the Willingen Mission 
Conference in 1952 that brought a paradigm shift with transformational 
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implications for the Christendom ecclesiology.15
Leslie Newbigin consolidated many of the ecclesiological gains made 
between Willingen (1952) and Tambaran (1958) in his 1958 book: “One 
Body, One Gospel, One World.” Newbigin restated the church’s missionary 
calling freshly and applied the ecclesiological insights that grew from the 
Willingen Conference. He provided a Biblical foundation for missions. He 
took his starting point in missio Dei: “The church’s mission is none other 
than the carrying on of the mission of Christ Himself. “As the Father has sent 
me, even so, send I you’” (Newbigin, 1958, p. 17). 
Bosch believed the only hope for the church in the West is that they 
will understand that missional theology is describing the essence of being 
church: “Unless the church of the West begins to understand this, and unless 
we develop a missionary theology, not just a theology of mission, we will 
not achieve more than merely patch up the church. We are in need of a 
missiological agenda for theology, not just a theological agenda for mission” 
(Bosch, 1995, p. 32).
The Willingen Mission Conference gave mission a new meaning, and 
the development of this new understanding is still playing out in all 
fields of theological endeavor. Mission is more than its soteriological 
meaning of salvation of souls from hell, and more than the cultural meaning 
of taking the Western civilization to the people of the East and the South 
(Bosch, 1991, p.389). At the Willingen Mission Conference, a new missional 
paradigm was born. 
Bosch explains the mission of the church as much more than just saving 
souls for heaven. Christianity is not a life-aversive religion but a world-
formative religion. It is also true of the Christian mission, which Berkhof calls 
“a history-making force.” It follows that missiology, also in the West, needs to 
go hand in hand with social and political ethics. As we call people (back) to 
faith in God through Jesus Christ, we must help them articulate an answer 
to the question: “What do we have to become Christians for?” At least part of 
the answer to this question will have to be: “In order to be enlisted into God’s 
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Bosch warns that it does not mean that the church must over-appreciate 
its role and function: “This is not to suggest that we will build God’s kingdom 
on earth. It is not ours to inaugurate, but we can help make it more visible, 
more tangible, we can initiate approximations of God’s coming reign” 
(Bosch, 1995, p. 35).
4.3 DEVELOPMENT OF A MISSIONAL ECCLESIOLOGy 
Newbigin was instrumental and active in the development of a missional 
ecclesiology from missio Dei theology. In the twentieth century, 
Newbigin made it his lifework to expose Christendom ecclesiology’s 
inadequacy, which does not embrace the church’s nature and identity 
as missional and participating in the mission of God. A new ecclesiology 
needed to be developed for the West, and it had to be a missional 
ecclesiology. Newbigin’s legacy and theological work on the development 
of a missional ecclesiology for Western Christianity continue to be at 
the center of the current theological debate on the church’s nature. The 
foundational question Newbigin asked was: “What is the task of the church 
if the culture in which it lives can no longer be defined as “Christendom?” 
(Guder, 2017, p. 56). Inspired by Newbigin’s insights and critical question on 
the church’s nature and task, Daryll Guder’s 1998 book “Missional Church” 
investigated Newbigin’s question.
According to Guder, the theological centrality of “mission” began to 
dominate the global missiological conversation as early as the 1920s. He 
quotes John Mackay, who often appealed: “Let the church be the church” 
(Guder, 2017, p. 54) when discussing Christendom’s relationship between 
state and church. According to Guder, the meaning of “mission” flows 
from understanding the missio Dei (God’s mission). The mission of God 
(missio Dei) defines both the “nature and the action of the church” (Guder, 
2017, p. 52). 
Guder further states that the Christian church’s original mandate is 
unambiguously missional: “you will be my witnesses” (Acts 1:8). He believes 
that Karl Barth took the challenge of the end of Christendom seriously. 
What shaped Barth’s doctrinal project is the church’s missionary nature 
and her call to be responsive to God’s mission. “For Barth, mission is the 
driving theme of the task of dogmatics, although the scholarly engagement 
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with Barth has only begun to recognize the mission-centricity of his 
project” (Guder, 2017, p. 54).
Newbigin’s question on the church’s task and nature in a secular context 
inspired a group of theologians in North America who called themselves 
Gospel and Our Culture Network (GOCN).16 They initiated a disciplined 
and structured rethink of the challenges of the church’s nature in the 
new context. (Ten volumes have appeared in the Gospel and Our Culture 
Series).17 The Network’s studies were stimulated and enriched by the 
influential 1991 book of the South African theologian David Bosch 
Transforming mission (Guder, 2017, p. 56). “There was a shared recognition 
that the end of Christendom confronted us with foundational issues: 
What is the gospel? What are the nature, identity, and task of the church? 
How shall that task be carried out in the rapidly changing context of 
western Christendom?” The GOCN concluded that mission was not 
merely one of the church’s activities or programs, but mission defines the 
essence, identity, and actions of the church (Guder, 2017, p. 57). The work 
of GOCN received immediate and affirming resonance. The formulation of 
the issues and concerns gave theological vocabulary to describe church 
leaders’ experiences around the world (Guder, 2017, p. 58).
Questions were asked about whether the missional theological 
agenda can be translated into the life and practice of congregations? 
The GOCN focused on formulating “the empirical characteristics of a 
missional congregation,” hoping it could develop congregational models 
for the missional transformation and reorientation of congregations. 
However, the underlying fallacy of the project was that the missionality 
of the church was thought of as a programmatic challenge, an issue of 
applying the “right techniques and methods,” which it is not (Guder, 2017, 
p. 58). The project team changed its approach and sought to identify 
some congregations that show evidence of being missional. By studying 
these “missional congregations,” they developed “patterns of missional 
faithfulness which could be investigated further in the hope of encouraging 
missional change in congregations” (Guder, 2017, p. 58). 
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“Once western cultures had been “Christianised,” there was little 
need for a theology of mission. The term “mission” only remains in the 
Christian vocabulary to describe the actions of Christians who are sent 
to or move across cultural boundaries to share the gospel” (Guder, 2017, 
p. 59). The ecclesiology of Western churches lacked reference to mission 
as its very nature and purpose. The a-missional ecclesiology of the western 
Christendom centered on its default mode – “caring for and meeting 
the religious needs of its members” – rather than responding to the 
outwardly oriented missionary commission of the apostolic church. The 
outcome is simply a church more focused upon its maintenance than 
upon its mission as God’s witnessing people in and for the entire world 
(Guder, 2017, p. 59).
Understanding the church’s missional nature leads us back to the 
founding of the church as the instrument of the apostolic mission. To 
be a follower of Jesus is to be a “fisher of people.” The New Testament 
congregations were characterized by their commitment to and practice 
of witnessing as their vocation. The New Testament scriptures are the 
Spirit-empowered instrument for the ongoing formation of missional 
communities. Subsequent generations of converts are drawn into the 
discipleship by Jesus that prepares them for their apostolic witness 
(Guder, 2017, p. 60). Newbigin’s project to develop a missional ecclesiology 
for the western church is starting to bear fruit, but the implications for 
becoming a missional church are still explored (Guder, 2017, pp. 61-62).
Missional ecclesiology has found a way in the theological self-
understanding of the DRC. Missional ecclesiology refers to the under-
standing of the church’s identity and calling as representatives of God’s 
kingdom who shares in His mission while following Christ, being open to 
the gift of the Holy Spirit, and committed to the community of believers. 
At the General Synod of 2013, the DRC made a firm commitment to 
embrace a missional understanding of the church’s nature and translate the 
understanding of missio Dei into a missional vision for the actual life and 
practice of congregations. 
The commitment to a missional ecclesiology brings leadership into 
the spotlight in the church. “Missional leadership is a theme that is now 
receiving growing attention both in research and in actual experimen- 
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tation and implementation. This is having an impact on how leadership 
for the church is identified and equipped. “The missional conversation is 
invading seminary curricula and shaping academic outcomes” (Guder, 2017, 
pp. 61-62).
4.4 CRITIQUE ON MISSIO DEI THEOLOGy
While we accept the missio Dei theology as a grand story or framework 
to interpret and speak about God and His presence in the world, it is 
essential to be aware of the criticism against missio Dei theology. Missio Dei 
theology describes God’s presence, His actions in the world, and the calling 
of the church to join in His mission to bring His kingdom into this world. 
It describes how God embraces the world and all life and His invitation to 
the church to participate. There is, however, criticism against the missio 
Dei theology of understanding of God’s presence and work in the world. 
Some theologians understand missio Dei theology in a way that makes 
the church’s work and the believer’s work almost redundant. God is self-
employed in the world (Bosch, 1991, p. 391). According to Bosch, the Roman 
Catholic Church has a broader view of missio Dei: 
“The history of the world is not only a history of evil but also of 
love, a history in which the reign of God is being advanced through 
the work of the Spirit. Thus, in its missionary activity, the church 
encounters humanity and a world in which God’s salvation has 
already been operative secretly, through the Spirit. This may, by 
the grace of God, issue in a more humane world which, however, 
may never be seen as a purely human product – the real author of 
this is the Holy Spirit” (Bosch, 1991, p. 391).
The question may arise whether the church has a role to play in missio 
Dei? The shadow side of missio Dei is that the church can be satisfied with 
its established identity and not actively engage in the missio Dei. The 
church can remain passively waiting for the kingdom of Christ to come 
without even beginning to live the values of the kingdom. The church can 
proceed with self-preservation instead of revealing the presence of God’s 
kingdom with their care of the people on the margins of society (Venter, 
2010, p. 85).
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There is also another possible error that the church can make. While 
missio Dei theology could be interpreted in a way that negates action and 
over-emphasizes peaceful spirituality, it could also lead to over-zealousness 
for activity and involvement in the great commission on the part of 
the church. 
A balanced understanding of missio Dei theology is thus important. 
Two key verses in John are important to understand the balance. 
John 20:21 reads:  “Again Jesus said,  “Peace be with you! As the Father 
has sent me, I am sending you”18 accentuates that the church is being 
sent to the world by Jesus (Guder, 2000, p. 71). On the other hand, 
John 6:43–45 reads: 
43 Stop grumbling among yourselves,” Jesus answered. 44“No one 
can come to me unless the Father who sent me draws them, and 
I will raise them up at the last day. 45It is written in the Prophets: 
‘They will all be taught by God. “Everyone who has heard the 
Father and learned from him comes to me.” 
Sarisky refers to Augustinus, who accentuates the two movements from 
God simultaneously, namely a drawing and sending action. Jesus Himself 
refers to the Father’s action of drawing people to Him. Those drawn to the 
Father come to Jesus to be sent by Him (Sarisky, 2014, p. 266). A balanced 
understanding of the acts of the Father and Jesus has consequences for the 
ministry of the gospel by the missional church.
5. impLicaTion of missio dei TheoLogY for minisTrY 
and pasTors 
Missio Dei theology has important implications for our understanding 
of God’s presence and works in the world, and the church’s calling and 
function in the world. It also has implications for the way believers 
understand themselves and their calling in the world. It has implications 
for congregational ministry, the nature, identity, and mission of the church 
(section 5.1), and pastors’ training for the ministry (section 5.2).
18	 	NIV	(New	International	Version)
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5.1 IMPLICATIONS FOR CONGREGATIONAL MINISTRy 
The Christendom ecclesiology had specific implications for congregational 
ministry. The church functions as a club, with the pastor working as a paid 
official. The members have the right to decide how the church will function. 
The pastor is God’s messenger and is paid to shepherd the flock. The 
building is the congregation’s most valuable asset, and the members must 
support the church’s programs. God’s role is to help individuals to be happy 
and prosperous. 
In missio Dei ecclesiology, the church and all its members are people on a 
mission, participating in the mission of God in their local context. Their main 
task is to discern where and how God is working and start contributing. 
The pastor’s task is to discern with the congregation, facilitate discerning 
experiences of God’s presence, help people in their discerning processes, 
and model faith and obedience to God. 
Jerry Pillay describes four essential missional questions pastors need to 
ask in congregational ministry:
•	 What is the mission context?
•	 What is God already doing in this context?
•	 What is God calling us to do? and
•	 How can we do what God is calling us to do in such a context? (Pillay, 
2015, p. 42).
It is easy to under-estimate how difficult the paradigm shift between 
Christendom ecclesiology and missional ecclesiology is in the practice of 
daily congregational ministry. The theological insights flowing from missio 
Dei theology and missional ecclesiology influence how we think about God, 
how we understand and experience being a Christian in the world, how 
we think about being church, how we practice congregational ministry, 
and how we train and prepare pastors for congregational ministry. Mission 
gets a different meaning when seen from the perspective of missio Dei. 
Mission is to take part in God’s work. The mission is God’s initiative, not 
the church’s (Bosch, 1991, p. 390). The rediscovery of missio Dei theology 
provides the dogmatic undergird for a new understanding of being church, 
a missional ecclesiology. 
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Missional ecclesiology defines the church as participating in God’s 
mission of transforming the world, which is much more than only the 
salvation of souls to go to heaven. 
5.2  IMPLICATIONS FOR PASTORS AND LEADERS OF 
CONGREGATIONS 
This understanding of God and the church’s participation in His mission 
in the world has implications for the church. The church’s missional 
nature and identity require a relearning and transformation process 
because the Christendom ecclesiology and its understanding of God 
are ingrained in the wiring of the brains, the attitudes, mind-sets, habits, 
ministry practices, and theological vocabulary of congregants and pastors. 
The understanding of the church being missional and participating in 
God’s mission needs to be fully developed in congregational ministry 
by well-trained and competent pastors. Missio Dei theology and the 
developing missional ecclesiology is a paradigm shift. It demands a 
change in understanding the role of pastors in the DRC and how they are 
theologically trained and prepared for the ministry. 
In 2009 D. Guder was elected as president of the American Society of 
Missiologists. In his presidential address, he confirmed the challenge of 
training pastors for a new paradigm of congregational ministry. He made 
the following remark regarding the training of theological students: “I 
would like to pursue this discussion further by thinking, with you, about 
yet another implication of this challenge: What do a thoroughly Trinitarian 
definition and explication of the missio Dei mean for the task of theological 
formation of missional servant leaders of the church? How do our theological 
disciplines, as they have evolved over the centuries of Christendom, come 
together around the central task of missional equipping? How does apostolic 
vocation define and integrates theological formation?” (Guder, 2009, p. 64). 
6. deveLopmenT of missio dei TheoLogY  
in The drc
In this section, we describe the impact of missio Dei theology on the DRC, 
how it started as a movement in the wings, became mainstream theology, 
and developed in a missional ecclesiology accepted as the vision for 
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the future by the DRC’s General Synod of 2013 (section 6.1). It meant a 
rediscovery of Trinitarian theology (section 6.2) and a strong focus on the 
church’s task to discern and listen to God and what He is doing in their 
context (section 6.3). 
Niemandt describes how missio Dei theology and missional 
ecclesiology start to make an impact on the DRC in an article: “Contours 
in the development of a missionary ecclesiology in the Dutch Reformed 
Church – a more extensive fourth wave” (Niemandt, 2010, pp. 93-103). 
Although the specific wording of “missio Dei” theology or “missional’ 
church was not used, Niemandt believes the whole tone and intention of 
the calling declaration of the General Synod of 2002 were missional and 
proved the DRC’s sense of calling by God to make a difference in South 
Africa (Niemandt, 2010, p. 93). 
The General Commission for Service and Witness report to the 
General Synod of 2004 mentioned that the DRC is part of the Gospel and 
Our Culture network. Theologians like Guder, Keifert, Van Gelder, and 
Hunsberger played an essential role in this movement. They developed 
the church’s missional identity and the implications of David Bosch and 
Lesslie Newbigin’s work. The 2004 report states that the Commission 
is busy with a dialogue on the church’s missional calling, especially on 
congregations’ calling in their context (Agenda, 2004, p. 35). The language 
and vocabulary of missio Dei theology immediately started to appear on 
the agenda of the Synod. The church’s mission is explained as follows to 
the DRC General Synod of 2004: “Important is the rediscovery of and 
reflection on the concept missio Dei. The church’s mission is not to send in 
the first place but to become absorbed in and a participant in God’s mission 
to the world. It is God who sends. The church’s fundamental mission is to be 
sent” (Agenda, 2004, p. 36). 
In the General Synod’s calling declaration of 2007, this acceptance of 
the missio Dei theological language was confirmed (Niemandt, 2010, 
p. 93). The General Synod of 2007 urged congregations to see their 
responsibility in the light of missio Dei. The 2007 DRC General Synod’s 
calling statement declares: “Christ, the Head of the church, sends us to obey 
our calling and dedicate ourselves to it…. to serve unconditionally with 
openness in the world. We want to take hands with all other Christians to 
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build our society and ease painful circumstances. We want to encourage, 
guide, and equip one another as congregations and leaders with love to 
become involved in our countries’ healing. We are available and committed 
to serving communities. We thank God for the dedication of members and 
the many positive actions of which we hear everywhere. As believers, we are 
the salt of the earth and the light of the world. We are in the service of the 
coming of God’s kingdom” (Agenda, 2007, p. 220).
Niemandt mentioned that missio Dei theology became the reigning 
paradigm of most Christian churches to understand the church’s service 
to God’s mission in the world. He cites two examples, the “Mission Shaped 
Church” movement in the Anglican Church and the “Kerk Naarbuiten” of 
the PKN in the Netherlands (Niemandt, 2010, p. 96). The same happened in 
the DRC. 
In the DRC, the insight grew that mission is the identity and essence of 
the church. Missio Dei theology was emerging to provide the theological 
language and framework to understand the deepest identity of the church, 
also in the DRC. 
6.1 FROM A MOVEMENT IN THE WINGS TO MAINSTREAM 
A South African missional theologian, David Bosch, is a central figure 
in the development of missio Dei theology that forms the heart of the 
new understanding of the identity of the church. His book, Transforming 
Mission, first published in 1991, is recognized by scholars worldwide as a 
historical and a magisterial contribution to examining the Christian mission 
tradition. In the book, he outlined the characteristics of an emerging 
postmodern, secular paradigm and a radical rethink of the identity of the 
church along the lines of missio Dei theology. Ironically, the DRC was too 
busy with closure on the Christendom era in South Africa to notice the book 
until much later! In the wings, out of the radar of the official agendas of 
synods, a DRC theologian described missio Dei theology and its implications 
for the church. 
Something was in the making, and a new movement rose, theologians 
dialoguing, discerning, praying, seeking, searching, and discovering a new 
language, the theological language of missio Dei theology. It did not take 
long for missio Dei theology to become mainstream, to become the main 
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theological topic that unites the DRC in a new direction, giving DRC pastors 
a new agenda, providing much-needed hope and optimism in the church. 
Some prominent theologians and synodical leaders were early embracers 
and proponents of the missio Dei theology. They played an enormous role 
in explaining and promote it in the DRC. The almost universal acceptance of 
missio Dei theology in the ecumenical church also played a role in the swift 
approval of missional theology in the DRC.
A little bit more than twenty years after Bosch’s seminal book 
Transforming Mission was published, at the General Synod of 2013 in Port 
Elizabeth, the Dutch Reformed Church decides to embrace missio Dei 
theology as a theological framework and basis for missional ecclesiology. 
A report on missional ecclesiology was tabled and accepted by the DRC. It 
declared the DRC’s vision to become a missional church. It was written as 
church policy in the DRC’s Church Order that the DRC embraces a missional 
ecclesiology. Missional ecclesiology is the DRC’s vision for the future of the 
church. There is an enthusiastic embrace of missional ecclesiology in the 
church. It provides a new language and is an apparent move away from the 
Christendom ecclesiology. The DRC is ready to embrace the challenge of the 
new realities of being the church in the new South Africa. 
6.2 UNDERSTANDING THE CHURCH AS LIFE IN THE TRINITy
Niemandt understands missional theology as the rediscovery of 
Trinitarian theology. “Missional theology builds on the understanding 
that God is Trinity and missional and is characterized by love. The Trinitarian 
God is a God of boundless loving and eternal life. Mission is participation 
in the boundless love and endless life of the Triune God” (Niemandt, 2019, 
p. 17). It is about Coram Deo, life before God, and a life focused on God 
(Niemandt, 2010, p. 97). The International Missional Council meeting in 
Willingen in 1952 emphasized that the church participates in the work of 
the Trinity (Niemandt, 2010, p. 97). Lesslie Newbigin describes “mission” 
as the task to proclaim the Father’s kingdom, share the Son’s love and be 
witnesses of the Spirit (Newbigin, 1995, p. 48). 
The new theological understanding describes mission as starting with 
the Trinitarian God and flowing from Him. The Trinitarian God calls the 
church to participate in His mission. This mission begins in the Trinity: God 
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the Father draws people to Him, Jesus sends the people on a mission, 
and the Holy Spirit teaches and guides the people. Bosch said mission is 
a participation in the movement of God’s love toward people, “God is a 
fountain of sending love” (Bosch, 1991, p. 390). Moltmann also describes 
mission as flowing from the Trinity when he writes: “it is the mission of the 
Son and the Spirit through the Father that includes the church” (Moltmann, 
1977, p. 64).
6.3 THE DISCIPLINE OF DISCERNMENT 
If the origin of mission is God and starts with the Father, it is vital to ask 
the question: What is God doing? How can we follow His mission? 
These questions highlight the discipline of discernment and listening. “A 
Season of Listening” was launched in the DRC in 2005. Congregations were 
encouraged to listen to God, to other believers, and their context. The Season 
of Listening stressed the importance of listening to others, to each other, 
to God, and to strangers. The DRC launched a “Grow Across Boundaries” 
initiative in 2009. The new initiative wanted to re-enforce the discipline 
to listen to others. It encouraged congregations to open themselves to 
more than only familiar voices and deliberately move across boundaries 
(Niemandt, 2010, p. 100). 
According to Niemandt, the developing missional ecclesiology in the 
DRC is evident from the DRC’s growing acceptance of missio Dei theology, 
the new understanding of the relationship between church and kingdom, 
the re-discovery of understanding the church as life in the Trinity, the DRC’s 
public commitments to the local communities in South Africa, the renewed 
focus on listening, discernment and the local context in the DRC and the 
understanding of mission as the incarnation of the gospel in the life of 
ordinary everyday life of people (Niemandt, 2010, p. 102). 
7. missionaL eccLesioLogY in The drc 
This section summarizes the missional ecclesiology of the DRC as 
described in a landmark report named “Framework Document on the 
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General Synod in Port Elizabeth. It could very well be described as a 
watershed moment where the DRC intellectually and officially break with 
Christendom ecclesiology. The document spelled out the DRC’s missional 
identity, the focus on the kingdom, and the practical implications for the 
pastors and leaders of the DRC. The document’s purpose was described 
as: “to create language to serve the discernment process about the 
nature, character, and mission of the church. The language we use is one 
of the clearest indicators that deep, organic change occurs. It is through 
a new language, and new conversations that change occurs. Words and 
conversations change the understanding of what is possible and stretch 
imaginations” (Agenda, 2013, p. 200).
In summary, one could describe the missional church as understanding 
the identity and calling of the church as representatives of the kingdom 
of God, of people who follow Christ, who have an openness to the gift of 
the Holy Spirit, and a commitment to the unique community of believers 
(Agenda, 2013, p. 202).
The document describes the DRC’s mission as starting with the Triune 
God, missio Dei. 
“This placement of the church within the missio Dei has  
significant consequences: The church is missionary and  
participates in God’s mission because it simply cannot be 
otherwise. This is exactly why the church exists – the church is born 
and created for this purpose. The mission of God culminates in the 
mission of the church. The church is the fruit of God’s mission and 
exists to participate and be of service to the continuation of that 
mission. This is the heart of the church. Mission defines the essence 
of the church. Mission is the way the church lives” (Agenda, 2013, 
p. 202).20
The document states under the heading: ‘The Identity of the DRC’ that: 
“The church is a missional church that is always busy with her context and 
considering her ministry in the light of the context” (Agenda, 2013, p. 201). 
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context and changes as the context changes. Everything the church is and 
does has a missional dimension. The document developed an imaginative 
framework for reflection on the missional nature of the DRC.
7.1 THE DRC SERVES THE KINGDOM OF GOD 
The document places congregational ecclesiology in the framework 
of the kingdom of God. The Kingdom of God refers to the spiritual reign 
or authority of God. The already/not yet period of Kingdom is a time of 
mission. Believers everywhere received the call to develop signs of the 
kingdom and live from the dominion of God. The kingdom of God refers 
to the spiritual reign or authority of God. The already/not yet period of 
Kingdom is a time of the mission. The concept of calling is not only reserved 
for the so-called clergy, but all followers of Christ and their labour is 
also a calling. The church is shaped by the ideals of the kingdom (a 
Kingdom-shaped church). The missio Dei Trinitatis is the Creator, Redeemer, 
and Finisher of the world. God’s providence is to bring the world to its 
destination. The creation is not finished and complete, but the way to 
God’s future (Agenda, 2013, p. 204). The church must be constantly aware 
of the active presence of God in the world and every context. The first 
step on the path of a missional church is to discern what God is doing. 
Congregations are places of koinonia and the instruments through which 
God helps the world to get to its destination. Congregations are missional, 
implicating everything the congregation does (Agenda, 2013, p. 203). 
A missional church brings change through word and deeds of service. 
A missional ecclesiology influences the church’s spirituality, which is the 
same as traveling pilgrims’ spirituality. Spirituality is a journey inside and 
outside. On the one hand, it is a journey to your inner world. It is also a trip 
to the outside. Inner growth always leads to a life of being sent. The church 
focuses no longer on the building as a place where church happens, but 
rather on God who crosses borders. The believers are the operational base 
from where missio Dei started (Agenda, 2013, p. 208).
7.2 THE DRC HELPS PEOPLE TO FOLLOW CHRIST
The church is making disciples and helps people to follow Christ. Following 
Christ refers to the personal, obedient, and practical following of the rule 
and principles of Christ rather than just confessing faith statements. It calls 
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people to the transforming power of faith in Jesus Christ. The followers 
of Christ incarnate the gospel in the context in which the church finds 
her. The church brings change. The church received the gift of the Holy 
Spirit and is led by the Spirit. The Holy Spirit’s gift refers to the Holy Spirit, 
who is given to the church to help the church partake in God’s mission in 
the world. The church must discern the voice of the Spirit. Through the 
gift and power of the Holy Spirit and the Gospel, the church changes the 
community (her context) and is simultaneously changed by society (her 
context). The church lives a kenotic existence and gives itself away. A 
missional church multiplies and moves to places and networks where it 
is not present. It happens when new faith communities come into being. 
The church lives out of God’s grace and is, therefore, obedient to God’s 
command to give itself to the world. The church is called to serve communities 
but must also commit herself to the creation as a whole (Agenda, 2013, p. 
208). The Holy Spirit leads the church to focus on the community and the 
whole creation. 
7.3 THE DRC IS A COMMUNITy OF FOLLOWERS OF CHRIST
The missio Dei flows from the relationship between Father, Son, and Holy 
Spirit. The Father sends the Son, who called people to follow Him and 
form communities of believers. The Spirit teaches the community of 
believers how to follow Christ in their unique communities. Community 
refers to groups of diverse, committed people who are disciples of 
Christ and learn how to follow Him in their daily lives. The essence of a 
missional church is doxology – to worship God. The church knows God and 
loves God as Father, Son, and Holy Spirit. Therefore, the church cherishes 
relationships and unity. The church is characterized by hospitality and love 
and therefore invites outsiders to join the community of believers (Agenda, 
2013, p. 207). 
8. a TransformaTionaL chaLLenge for The drc
The 2013 framework document on Missional Church spells out the 
implications of a missional ecclesiology for the DRC pastors. It is a leadership 
challenge. Missional leadership is about helping people follow Christ, 
experience growth and change (transformation) in people and institutions 
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through meaningful relationships so they can join God’s mission in the 
world and help build God’s kingdom. It is about creating an environment 
in which the people of God can thrive. It equips the entire faith 
community to reach out with the gospel of Jesus Christ to each other and 
the world. 
Pastors’ theological training should nurture and develop missional 
leaders who can discern, listen, and teach the Scriptures, be open to the 
future that God is bringing, and focus on the context to which God is 
sending the congregation. Pastors must be skillful facilitators of 
transformation, committed to God’s mission, and an embodiment of a 
missional spirituality. They must live a life of faithful following of Christ, 
serving the kingdom, discerning the Holy Spirit’s voice, and partaking in the 
church’s unique community (Agenda, 2013, p. 209).
Missio Dei theology and missional ecclesiology represent a reframing 
and radical re-think of the DRC’s deepest identity of being the church of 
Christ. In a nutshell, that is the vision for transforming the DRC to become a 
missional church. The leadership challenge is immense. 
The question is open whether the Afrikaner Christians will be able 
to buy into this vision, to see their situation and context in South Africa 
as a missional challenge. Understanding and addressing their situation 
and context from a missional perspective requires a remarkable transfor- 
mational effort for the DRC. 
The background for the DRC’s vision to become a missional church is her 
history of being a Christendom church with a particular history of being 
close to the National Party government that implemented apartheid in 
South Africa. That era is over. The vision of the General Synod of 2013 for 
the transformation of the church plays out in the context of post-apartheid 
and secularization. The DRC’s ability to proclaim the gospel of Jesus as 
the grand narrative that encompasses everything has become contested. 
There is a fragmentation of society in secularization, growing pluralism, and 
people losing their faith (described in the previous chapter). Will the DRC’s 
pastors and leaders have the ability to give spiritual guidance in the post-
apartheid and secularized era? 
This poses the real challenge for the DRC, her leaders, and pastors. 
The DRC pastors face the intricate challenge to transform their frame of 
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understanding of what it means to be a church, and more specifically, of 
what it means to be a missional church. A high-level General Synod vision 
to embrace a missional ecclesiology does not translate automatically 
to becoming a church with missional congregations. It does pose a 
tremendous and intricate challenge. The church and its pastors face a 
multitude of challenges of ministering the gospel in the context of post-
Christendom’s social forces coupled with technological and demographic 
shifts (Durand, 2002, pp. 71-72).
The missional ecclesiology of 2013 lies at the heart of the leadership 
challenge for pastors in the DRC. The latter must lead their congregations 
away from a Christendom ecclesiology to a missional ecclesiology. It is a 
transformative task. It asks for the transformation of some of DRC pastors’ 
deepest held beliefs and understanding of God, how to follow Jesus 
Christ, how to be His church, and a change in certain ministry practices. 
It asks for the transformation of the way believers think about their 
relationship with God, their understanding and use of the Bible, their life-
calling, their daily work, their life, their children’s education, and their life as 
participating in God’s mission. 
This thesis argues that the transformative challenge of missio Dei 
theology and a missional ecclesiology necessitates consensus on a 
framework of transformative leadership competencies to develop the 
transformative leadership abilities of DRC pastors. The description of 
the missional ecclesiology in the DRC in this chapter demonstrates and 
clarifies the depth of the transition that DRC pastors (leaders) need to make 
between the current situation and the desired future for the DRC. 
Pastors must be empowered, supported, and skilled to lead their 
congregations in deep transformation processes to develop new 
perspectives of themselves, God, and living in a new South Africa. The 
truth is: Whether they publicly admit it or not, many pastors feel 
bewildered by the increasing complexity, pressures, challenges, and lack 
of success in the ministry and feel incompetent to deal with it. There is an 
open admittance by many that their theological training does not help 
them in their new ministry circumstances. 
The challenge for the DRC pastors is personal and existential of nature. 
It is not about new theological knowledge only. It is about becoming 
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transformational leaders, and it is about new habits, new skills, new 
understanding, new practices, and being. It is about transformation. 
Personal transformation. Not only the transformation of others but also the 
transformation of self! 
9. summarY and concLusions
The acceptance of missio Dei theology and a new missional ecclesiology as 
the basis for the DRC’s future poses a huge transformational challenge for 
the church’s pastors. The DRC has come a long way in the history of South 
Africa. It continues the struggle to shed the shackles and the burden of its 
Christendom ecclesiology. She served South Africa for over 350 years with 
spirituality, service, and care. Still, the dawn of secularization and post-
Christendom and the final and dramatic breakdown of the Christendom 
experience of the close relationship between state and church in South 
Africa in the late nineteen eighties changed the course of history for the 
DRC. The DRC’s pastors now face real transformational challenges in a 
changed context. She is no longer in a close relationship with the state; her 
congregations face changing demographics and are shrinking. The church 
faces normalization of relationships between white and black people, 
pluralization of spiritual needs in a secular era, and must decide what role 
she should play in the changing contexts. In this context, the DRC’s decision 
to become a missional church in a post-Christendom, secular context is 
significant and transformational. She accepted her identity as a missional 
church, led by missio Dei. 
The 2013 synodical decision, based on a thoughtful report on missional 
theology to become a missional church, is, however, only the first step. The 
challenge is to become a lived, embodied missional church consisting of 
pastors and leaders who can lead the church members on a new embodied 
future for the DRC. The decision needs to become a lived experience, 
embodied by breathing, living disciples of Jesus Christ; people touched and 
called by the Trinitarian God. The followers of Christ must become inspired 
agents of change for the not-yet kingdom of God, discerning the Holy Spirit’s 
voice. The DRC must accept the challenge to inspire the followers of Christ 
to be willing to be sent with fiery hearts to serve other people longing for a 
healing touch, a softly spoken word, a vision of hope, for welcome relief. In 
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South Africa, with the deep rifts between black and white communities, the 
challenge is immense between the poor and the rich.
Missio Dei theology needs to be embodied and demonstrated by 
transformative leaders of the DRC, her pastors. Otherwise, pastors and 
congregations will continue to be stuck in the practice of a Christendom 
ecclesiology where transactional leadership is adequate, and the pastor 
continues to be a shepherd, looking after the flock and gets paid a living 
wage for it. For the DRC, change is inevitable. Transformation is the only 
option on the table. The DRC leaders committed themselves to 
transformation, the transformation led by the Triune God, Father, Son, and 
Holy Spirit.
There is a gap between the vision of the DRC’s General Synod of 2013 
to become a missional church and the actual embodiment of this vision by 
the DRC’s more than 1100 congregations. It is still a long way before the 
vision of the 2013 General Synod of the DRC will shape the hearts, minds, 
and practices of pastors and church members in DRC congregations. The 
transformation process includes rethinking and rebuilding the church’s 
identity on the level of lived experiences of church members in local 
congregations. The gap poses practical ministry challenges to DRC pastors 
in their congregations. Organizational learning needs to take place in the 
hearts and minds of church members of the DRC, a radical re-interpretation 
and reframing of the deepest pre-conceptions, assumptions, and practices 
of what it means to be the church of Jesus Christ. It will demand personal 
regeneration, personal transformation, and it needs to permeate right 
down in the DRC, from high-level church meetings into congregational 
lived experiences. This transformation can only occur if it comes through 
the hearts, minds, and leadership of the DRC pastors.
It concludes my argument that the DRC needs pastors with transformative 
leadership skills. The DRC needs practical, useable knowledge of 
transformative leadership. An agreed-upon framework of transformative 
leadership competencies is an essential building block in such a body of 
knowledge. The DRC Synod’s document states: 
“The church needs an appropriate missional understanding of 
leadership to organize and transform the church into missional life 
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and to participate in the transformation of communities to share in 
life in its fullness. Missional leadership is Spirit-led transformation 
of people and institutions by means of meaningful relations to 
participate in God’s mission” (Agenda, 2013, p. 213).
A new era has dawned on the DRC. A radical re-imagination of the 
DRC needs to happen organization-wide. This challenge has a significant 
impact on the set of leadership skills of pastors. The collection of pastoral 
and leadership skills that worked exceptionally well in a Christendom 
socio-political reality and mind-set will not be enough to lead the DRC 
congregations in the post-Christendom, secular, and possibly even a post-
secular world (Warner, 2010, p. 149). The way Christendom played out in the 
South African context in the apartheid-era left the DRC and her pastors in 
shame. Society and the DRC church members look with different eyes to the 
DRC and her pastors. DRC pastors lost their privileged position and power. 
Their influence and status are no longer tied to their institutional position as 
pastors in a Christendom context, but it must be earned in a secular context. 
How does the DRC describe the leadership challenge facing their 
pastors? In the next chapter, we give a brief overview of the transitions in 
the DRC’s understanding of the pastor’s office and how pastors must be 
theologically trained and prepared for their ministry challenges.
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C h a p t e r  4
T R a N s I T I O N s  I N  U N D e R s Ta N D I N g 
T h e  O f f I C e  O f  T h e  Pa s TO R  a N D 
T h e I R  T h e O lO g I C a l  T R a I N I N g
1. inTroducTion
The post-apartheid era in South Africa with the concurrent processes of 
secularization created challenging circumstances for the DRC. It challenged 
ideas of permanence, authority, and final truths as well as an inherent 
rebellion against tradition and fundamentalism (Burger & Wepener, 2004, pp. 
7-8). Niemandt describes it as a time of profound changes: “We experience 
the biggest and fastest process of change ever in the history of mankind” 
(Niemandt, 2008, p. 612). As described in chapter 3, the DRC accepted in 
these circumstances a new missional ecclesiology in 2013 and declared its 
intention to become a missional church. These changing circumstances 
constitute an unprecedented leadership challenge to DRC pastors. Pastors 
must lead their congregations in a post-apartheid society and a context 
of secularization into a new ecclesiological model. The new circumstances 
challenge how the DRC officially understands the pastor’s office and how 
they prepare and train pastors for their ministry. 
There is an ongoing conversation in the DRC regarding the training 
and preparation of DRC pastors in the changing environment in which 
the church finds her. This chapter describes the DRC’s developing official 
stance on the theological training and preparation of DRC pastors and the 
recurrent themes in the academic conversation on the challenging and 
changing ministry circumstances in the DRC. The theological training and 
preparation of DRC pastors have become a moving target, and leadership 
has become a focus. This chapter explains how the DRC understands the 
leadership challenges facing DRC pastors in ministry. 
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2. ouTLine of This chapTer
I start by outlining the official position of the DRC on the role office, role, and 
function of the pastor as expressed by article 9 of the 2015 General Synod 
church order (section 3). 
Next, I describe the DRC’s official stance on the theological training and 
preparation of DRC pastors for their congregational ministry in South Africa. 
I explain why the issue of leadership is problematic when discussing the 
office of the pastor before I continue to discuss two significant influences 
that impact the DRC’s official understanding of the role of pastors and their 
theological training and preparation for ministry. 
I discuss the prominent themes that are coming to the fore in the 
academic conversation in the DRC regarding the role and office of DRC 
pastors. It is important to highlight these themes because it is recurrent 
themes in this thesis’s practical research in chapters 6, 7, and 8. I discuss 
the DRC’s General Task team’s report for Theological Training at the 2019 
General Synod in more detail. This is important because it gives insight into 
the transition that is taking place in the DRC regarding their understanding 
of the challenges facing the DRC, the office of the pastor, and the theological 
training, preparation, and continued support of DRC pastors. 
I end the chapter by summarising the transition taking place regarding 
the role and office of the DRC pastor and explain how the practice-orientated 
research described in this thesis contributes and fits into the shift in the DRC.
3. officiaL descripTion of The office of The pasTor
The DRC has a particular stance on the pastor’s office and the training and 
preparation of pastors for ministry. To understand the DRC’s perspective on 
the pastor’s office, one must look at the official description of the pastor’s 
office in the Church Order of the DRC. I publish here a translation of article 
9 of the 2015 General Synod Church Order, which describes the office of the 
pastor as follows:
“Article 9 
9.1  The pastor’s office focuses on the ministry of the Word in all its 
forms. 
89 
THE OFFICE OF THE PASTOR
9.2  The pastor is called to be a follower of Christ and to devote his life 
to the service of the Lord and his church. 
9.3  The pastor works in a congregation, in the church, and the service 
of the church in the world.
9.4  In the congregation, the pastor accepts responsibility for 
discernment, the study, and preaching of the Word of God, the 
ministry of the sacraments, the service of prayer, and disciple-
ship. The pastor is also in cooperation with the other offices  
responsible for:
 – worship, 
 – the build-up of the congregation, 
 – teaching and equipment of believers for their service, 
 – the congregation’s service in the world, 
 – guiding and organizing of the congregation, 
 – exercise of Christian love and discipline, 
 – pastoral care, 
 – church planting, 
 – the continuous development of ministry skills 
The church council discerns and determines, along with the  
pastor, how these responsibilities, in line with certain gifts, are 
fulfilled and contained in a service agreement.
9.5  The pastor also participates in the joint ministry of the church in 
the various ecclesiastical meetings and ecumenical relationships. 
9.6  As part of the service of the church to the world, the church is 
making arrangements regarding ways in which the pastor is 
serving in the church and the world” (Church Order, 2015, p. 4).
According to the above official role-description, the pastor’s office is 
responsible for worship, teaching, and equipment of believers, guiding and 
organizing the congregation, doing pastoral care, being a disciple of Christ, 
responsible for the congregations’ service in the world and church planting. 
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The “office of the pastor” refers to the governance aspect and the 
pastor’s position in the church. The church describes the pastor’s office as 
both a human ordinance and an office established by God. Therefore, the 
church places a significant emphasis on the pastor’s personal experience 
and self-understanding of being “called” by God to the pastoral ministry. 
The “office of the pastor” is an official position that authorizes the person, 
called by God and ordained by the church in the pastoral office, to preach 
the Gospel and administer the Sacraments (Walther, 1987, pp. 21-23). God 
confers the task of preaching and administering the sacraments through 
the congregation as the holder of all church power. The holy ministry, or the 
pastoral office, is an office distinct from the priestly office, which belongs to 
all believers. The holy ministry or pastoral office is the highest office in the 
church, from which stem all the other offices that the church issue (Walther, 
1987, pp. 21-23). The office of the pastor is biblically founded and based. 
The person in this office has the responsibility to play certain roles and take 
responsibility for specific functions in the church. 
When reading this description of the pastor’s office, it is immediately 
evident that leadership and management competencies are necessary to 
fulfill the pastor’s office. However, there is no reference to “leadership” or 
“management” in article 9. It is the same in DRC policy documents that 
describe the theological training needed for a pastor’s office. The awareness 
is now growing in the DRC that the lack of reference to “leadership” and 
“management” is due to an institutional understanding of the pastor’s 
position and role and an important issue that need rethinking in the 
new circumstances.
I will later discuss the 2019 report of the General Task team for Theo-
logical Training to the General Synod, where they address and explain 
the lack of reference to the pastor’s office’s leadership role and the 
importance of leadership in the changing circumstances of the DRC. 
“Leadership” refers typically to the actions and behaviours of someone 
leading, influencing, and commanding a group of people or an 
organization. The “leadership role of the pastor” refers to the intent and 
manner (actions and behaviours) in which the pastor makes decisions 
to lead a congregation in its historical context towards the ‘essence’ of 
being church. The “leadership role of the pastor” further refers to how the 
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person who embodies the pastor’s office can exercise influence over 
others in developing the congregation in the desired perspective (Hunter, 
2010, p. 255). 
Pastors must be theologically trained and developed to perform the 
roles and duties expected from the pastor’s office in ministry. The question 
arises: How does the DRC define and describe the official training and 
development that a DRC pastor needs to be effective in the office? And how 
do they train and prepare the pastors to ensure they are suitably prepared 
for the pastor’s office? A short overview will illustrate that leadership 
development is not high on the agenda of the theological training and 
preparation of the DRC. 
4. TheoLogicaL Training of drc pasTors
No pastors were trained in South Africa before the second half of the 19th 
century. Pastors who the churches in South Africa employed received 
their training in the Netherlands and Scotland: “When theological training 
with limited resources began in Stellenbosch in the second half of the 
19th century, it was modeled on the Dutch (Reformed) pattern” (Burger & 
Wepener, 2004, p. 18).
In the mid-twentieth century, the following list of personal characteristics 
and traits was listed to be examined when a theological candidate is 
validated for ministry in the office of pastor in the DRC:
a. A solid understanding of the Christian faith.
b. Testimony of the candidate’s faith in the Triune God of the Bible 
(spiritual formation). 
c. A clear sense of calling to the ministry (vocational). 
d. A lifestyle worthy of the Gospel (ethical),
e. Certain talents or attributes are needed for the ministry (Burger & 
Wepener, 2004, p. 18).
This list stayed relatively constant and appeared in the most recent 
theological training documents for DRC pastors. The DRC’s reality is that the 
focus had always been overwhelmingly on the first requirement, namely 
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to train students to understand the Bible and reformed faith. Practical 
training emphasizing preaching and pastoral visitation was mainly 
included, but almost no attention was given to formative training for traits 
b, c, d, and e (Burger & Wepener, 2004, p. 18). “It is important to remember 
that, although vocational, ethical, and spiritual formation was not taught, 
these aspects were examined before candidates were admitted to the 
pastoral ministry. The hope was that somehow these formations take place 
informally” (Burger & Wepener, 2004, p. 19). 
Leadership training was never part of the training of DRC pastors. Little 
change took place in the Dutch Reformed Church’s theological training over 
a long period, except small, inconsequential changes to the curriculum. 
In 1978 a conversation started on the shortcomings of pastors’ 
theological training when the DRC General Synod accepted the concept 
of the continued theological training of DRC pastors. However, it took 
many years before it was implemented. 
At the General Synod of the DRC in 2007, a document compiled by 
the General Commission for Theological Education was accepted as an 
official policy regarding DRC pastors’ theological training. The document is 
known as: “A Profile of a Graduated Student,” which is the official stance of 
the DRC on the development of DRC pastors. The General Commission for 
Theological Education collated a “Profile of a Graduate Student,” in which 
the church’s needs are articulated. The document served as a guide in the 
negotiations between the church and the Theological Faculties regarding 
the different theological courses’ content and presentation.
This document: “A Profile of a Graduated Student,” was the result of 
consultation between the General Commission for Theological Education21 
and the various theological faculties offering theological training for DRC 
pastors. The document states that theological training should address 
the following: “The profile and identity of the graduate student must be 
embedded in the profile and identity of the church/congregation:” The five 
requirements for the Graduated Student are described as: 
•	 Spiritual maturity and awareness of calling (spirituality)
•	 Theological and hermeneutical ability
21	 	Also	known	as	the	General	Curatorium.
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•	 Character and personal development
•	 Understanding of ministry and skills
•	 Contextual sensitivity
No direct mention is made to “leader” or “leadership” when referring to 
pastors in the 2007 Profile of a Graduated Student.
In 2007 a second official policy document was approved by the DRC 
General Synod, namely the A-Z Policy Regarding Pastors in the DRC report. 
It explicitly stated that the growing awareness of missional churches’ has 
profound implications for understanding and expanding the pastor’s office’s 
role. However, it did not spell out missional churches’ implications for the 
pastor’s office’s role. 
There is tension between the two documents accepted at the General 
Synod of 2007. We interpret it that the A-Z Policy Regarding Pastors in 
the DRC report wanted to tell the 2007 Synod that the description of the 
pastor’s office’s role in the DRC needs to be enriched. They believed the 
training of pastors needs further adaptation due to the development of 
missional theology and secularization. The dawn of the new millennium, 
with the disrupting developments in science and technology, the spirit 
of our time, and the church’s marginalization in postmodern society 
require a rethinking of pastoral ministry effectiveness (Agenda, 2007, p. 
243). The apostolic character of the church and the pastor’s task is strongly 
emphasized in this document. Pastors are trained to maintain existing 
congregations and participate as sent in God’s mission to the world. It 
means, among other things, that the traditional understanding of the 
competence of a pastor who only functions within the congregation can 
no longer be maintained and that the granting of authority to express the 
missional character of the church is urgently necessary (Agenda, 2013, 
p. 233). The report concluded the argument by saying that all the societal 
changes require enrichment of understanding the pastors’ office and role. 
The pastor’s education also needs to be adapted (Agenda, 2013, p. 242). 
It is clear from the official documents, “Profile of a Graduated Student” 
and the accompanying “The A-Z Policy Regarding Pastors in the DRC,” that 
the General Synod of the DRC in 2007 was aware that changes need to 
be made. However, there was no clarity on what needs to be done. There 
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was a need for greater clarity on what adaptation needs to occur in the 
pastor’s continued education and preparation for his/her effective 
functioning in the congregation. It needs to be said that the DRC did not 
make an official decision to become a missional church in 2007. They 
first took that decision in 2013. The commission, however, informed the 
Synod already in 2007 that missional theology has an impact on the role 
and position of the office of pastors, and it needs further attention. It 
became clear that leadership has become a contentious issue in the DRC, 
and new thinking was required on the pastor’s role and office and the 
pastor’s training and preparation for ministry. In 2015, the DRC’s General 
Synod instructed the General Task team for Theological Training to research 
the pastor’s role and office and the training needed for their role in the 
changing circumstances. The General Task team for Theological Training 
delivered their report at the 2019 DRC General Synod. We discuss it in 
section 9.
In the next section, we turn our attention to the contentious issue of the 
“leadership role” of the pastor in the DRC. 
5. Leadership in The drc: a crisis rheToric
The lack of reference to the pastor’s leadership role in the church is 
unnervingly apparent if one looks at official DRC policy documents 
describing the pastor’s office. In the Dutch Reformed tradition, there was 
always a hesitation to use leadership language when speaking about 
the pastor. An insightful article by Ian Nell sheds some light on the lack 
of reference to the concepts of “leader” and “leadership” in official DRC 
policy documents.
Nell discusses the challenges of leadership development in the 
theological faculties of South Africa in a fast-changing context. He describes 
the crisis-rhetoric that has developed around leadership in the church (Nell, 
2013, p. 736). He refers to 2006 empirical research done by J. Erasmus on 
how alumni of the Stellenbosch Theological Faculty view their theological 
training. One respondent from the DRC wrote: “The most positive aspect in 
terms of knowledge and skills was the help that I received from the Faculty 
to think theologically. The aspect that created the biggest challenge for 
me is the skill to manage and lead the congregation” (Nell, 2013, p. 737). 
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The respondents expressed view of the need for leadership and manage-
ment skills is confirmed by Unisa practical theologian Marilyn Naidoo 
who writes: “Developing the next generation of quality leaders with 
good character and vision for the new millennium remains a major concern 
in church and society. While ministerial skills are important for church 
workers to possess, many have reached their ministerial posts with a 
great deal of intellectual knowledge and yet with little practical 
understanding of how to lead and administer the church population” 
(Naidoo, 2010, p. 347).
It is ironic that while there is a clear need for leadership and manage-
ment skills in the pastor, there is a total lack of reference to a leadership 
role for the pastor in the official policies of the DRC in their official 
description of the office of the pastor and the theological training needed 
by them. Nell gives some insight when he writes: “It is clear … that training 
in leadership and administration is of particular importance, but what 
it is about and how to teach in these subjects is not so clear” (Nell, 2013, 
p. 738). Jinkins shed more light on the reasons for fear of “leadership” in the 
church when he writes: “Though leadership has been an essential aspect 
of religious life from antiquity, its precise role and significance remain 
contested to this day in the academy and the church” (Jinkins, 2011, p. 308). 
He continues by explaining the fear of reference to leadership as follows: 
“[Leadership] bears the marks of secular ages, especially derived from 
business, social sciences, and political studies” (Jinkins, 2011, p. 308).
In the DRC, references to the pastor’s leadership are underplayed for 
many different reasons. There is always a fear that a person can become too 
powerful that the person dominates others. It is even written in the DRC 
church order in Article 3:
3.1 “Christ performs the entire ministry in His church and kingdom 
through his Word and Spirit. He does this inter alia by using: 
3.1.1 The ministry of the three particular offices in the church, 
namely: 
 – That of the minister of the Word
 – That of elder 
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 – That of deacon 
 – To equip the believers for their ministry in the church and 
the world. 
3.1.2 The ministry of all believers 
3.2 These three offices are equal but are distinguished in their 
charge and work. In the exercise of their calling, no office-bear-
er may rule over other office-bearers since Christ is the only Head, 
King, and Master of his church (DRC Church Order, 2011).
The “equal offices” policy maintains an unresolved tension in the church. 
It underplays the pastor’s leadership role, and it is not sufficiently 
descriptive of the reality of the office (role, function, and position) of the 
pastor in the congregation. The DRC’s General Task team for Theological 
Training confirms this unresolved tension in the church. They state the 
following in their report to the 2019 General Synod: “Eddie van der Borght 
is of the opinion that our reformed theology of the offices is built on a 
negative principle namely “anxiety for misuse of power”22 (Agenda, 2019, 
p. 316). According to the report, the fear for misuse of power was an 
important issue in the Reformation period. Still, in the new circumstances in 
which the DRC finds herself, there are more important issues at stake than 
misuse of power (Agenda, 2019, p. 316).
Nell states that leadership, as a field of study in the church, remains a 
contested field due to the different descriptions and ways and manners 
in which leadership is defined and used in other organizations (Nell, 
2013, p. 736). The church must safeguard the uniqueness of the church 
against secular organizations. The concept of leadership is not adequately 
described in the church’s official handbook, the Church Order. The result 
is that the issue of “leadership” will continue to be a “crisis-rhetoric” if 
it stays a conversation in meetings and reports without being adequately 
described in official policy and the Church Order. The DRC’s 2019 General 
Task team for Theological Training agrees with this. They state that the 
church offices’ conversation forces the DRC to look again at the Church 
Order format. If the DRC makes fewer rules, they could be more exact 
22	 	Translated	from	Afrikaans.
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on the (theological) 23 principles regarding the offices (Agenda, 2019, 
p. 322).24
I continue to describe two influences on the conversation regarding the 
development of missional leadership in the DRC, namely the South African 
Partnership of Missional Churches, the SAPMC,25 and the acceptance of a 
missional ecclesiology.
6. The souTh african parTnership of missionaL 
churches (sapmc)
An informal partnership led by DRC pastors and academics was formed 
with the Church Innovations Institute and the “Gospel in Our Culture 
Network” in North America. This informal partnership led to the formation 
of the South African Partnership for Missional Churches, which developed 
into a strong network of congregations in South Africa. By 2010, more 
than 12 denominations took part in the partnership, and more than 
170 congregations were involved with the partnership. This partnership 
developed under the official radar of the DRC but had a considerable 
influence on the spread of missional theology in the DRC and on the 
leadership conversation (Niemandt, 2010, pp. 397-8).
The book of Pat Keifert, “We are here Now,” played an important role 
in the partnership and shaped the theological language used in the 
partnership. A short introduction to his book’s main ideas will help 
understand the impact of the SAPMC partnership on the DRC’s leadership 
conversation. Keifert accepts the world is changing but prefers to refer to 
the significant societal changes as a “new missional era” rather than using 
a phrase like “post-Christendom” (Keifert, 2006, p. 5). He applies insights 
from systems theory on the church. He writes that churches, like all “living, 
feeling, learning human organizations… are not simply machines to be 
fixed or problems that respond to technical solutions” (Keifert, 2006, p. 5). 
He, therefore, believes in adaptive change instead of technical change. 
23	 	My	insert.
24	 	Translated	from	Afrikaans.
25	 	 The	Partnership	of	Missional	Churches,	was	a	network	of	 congregations	 in	 South	
Africa	 that	 adopted	 missional	 theology	 and	 actively	 developed	 missional	 congregational	
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Adaptive challenges require change and transformation, in contrast to 
technical problems where there is a known solution, and no personal change 
is needed (Keifert, 2006, p. 6). According to Keifert, “technical solutions” 
can be used to insulate ourselves from costly self-reflection, honesty, and 
personal transformation.
The church and the pastor’s task are to live into God’s preferred and 
promised future (Keifert, 2006, p. 6). To do that, the church and the pastor 
must learn the skill of discernment. “The main skill individuals and Christian 
communities require to lift anchor faithfully and sail into the unknown, 
adaptive, exciting, challenging journey of the missio Dei is discernment… 
asking and finding answers to the question, ‘What is God up to?’” (Keifert, 
2006, p. 11). Keifert explains that it seriously challenges the ways we have 
viewed leadership in the church. The challenge for church leaders is personal 
and could be overwhelming; it is one thing to talk theologically about the 
church or even analyse the church as an institution, but adaptive change 
can only be led by personal example. The only way to deal with the “trap” 
of modernity is through “spiritual discernment and spiritual leadership” 
(Keifert, 2006, p. 13). To avoid the trap of “modernity,” the leader must take 
a “personal spiritual journey” and avoids “our own desire for control and 
certainty, especially in choppy waters” (Keifert, 2006, pp. 14-15). 
The influence of the South African Partnership for Missional Churches 
on DRC pastors was documented by the doctoral research by Cordier 
(Cordier, 2014). The SAPCM was an introduction for the DRC pastors and 
their congregational leaders to the language of missio Dei theology 
and missional ecclesiology and the practical leadership implications for 
pastors. It was a significant influence that contributes to the report on a 
missional ecclesiology approved by the 2013 General Synod of the DRC in 
Port Elizabeth. 
7. adopTion of a missionaL eccLesioLogY
We discussed the critical decision of the 2013 General Synod to adopt 
a missional ecclesiology in chapter three. Here we only refer to the 
influence the decision had on the DRC conversation regarding the pastor’s 
office’s role. 
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The development and acceptance of a missional ecclesiology in 2013 
by the DRC significantly influences the DRC’s conversation on the pastor’s 
office’s role and function and its leadership role. The vision of a missional 
ecclesiology for the DRC needs to be managed to become the reality 
of congregational life by transformative pastor-leaders. The DRC policy 
document, “Raamwerk Dokument oor die missionale aard en roeping van 
die NG Kerk,”26 accepted at the General Synod of the DRC in 2013 in Port 
Elizabeth, officially introduced a new era in the DRC. The DRC has adopted 
missional ecclesiology as official policy that will continue to inform the 
future of the DRC’s Church Order, the understanding of the offices of the 
church (including the office of the pastor), and the calling of the church to 
be followers of Jesus in the world (Niemandt, 2015, p. 1).
Missio Dei theology and missional ecclesiology became the official 
theological foundation for being a church in the DRC. It demands creative 
thinking, new conversations, and new policy decisions. The DRC’s decision 
to reformulate their understanding of the church’s nature in the world is 
a turning point in the church’s life. It creates a new understanding of the 
ministry of a congregation and the pastor’s office. Already in 2011, Dreyer 
described missional ministry as follows: “Missional ministry emphasizes 
a living relationship with God, real faith, a focus on the kingdom of God, 
a relevant ministry, discernment through the Holy Spirit, a systematic 
approach of congregational development, a focus on people and 
relationships, and discipleship” (Dreyer, 2011, p. 42). New vocabulary 
is introduced in the DRC’s leadership conversation, that of “missional 
leadership” and “missional ministry.”
The 2013 decision of the DRC to become a missional church opens new 
ways of thinking. It necessitates a fresh understanding and description of 
the pastor’s office and the pastor’s leadership role. Niemandt describes 
it as follows: “The church organizes what it does and needs leadership to 
organize its praxis. The DRC is challenged to think in new ways about church 
leadership and how the church offices function. The emphasis is on the 
priesthood of all believers and their calling to participate in God’s mission. 
They are the operational base of the missio Dei. The Holy Spirit empowers 
every believer to go forth and to be salt and yeast” (Niemandt, 2015, p. 7). 
26	 	Framework	document	on	the	missional	character	and	calling	of	the	DRC.
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The 2013 decision of the DRC to become a missional church gave 
urgency and importance to the DRC’s discussions on the role and office of 
the DRC pastors. It broadened the debate on the pastor’s office and position 
and introduced new leadership vocabulary. 
The 2015 General Synod’s Moderamen of the DRC requested a new 
study from the General Task team for Theological Training regarding the 
pastor’s office’s roles and functions and the other church offices. The 
question that needs reflection on is: “How could a reformed view of the role 
and function of the office of the pastor look like in our time and context”? 
In March 2018, the General Task team for Theological Training, the 
commission that oversees and regulates DRC pastors’ training, tabled a 
policy proposal at the Moderamen of the General Synod of the DRC. The 
pastor’s office is described in the new policy proposal as the “highest office” 
in the church and the office where “leadership” is given. The lower offices 
are “service offices” where specific functions and roles in the church occur, 
and leadership is less important. This is incredibly significant because it is 
the first-ever official reference to the “leadership role” of the pastor’s office. 
For the first time, there was an official reference to “leadership” in an official 
policy document that refers to the pastor’s office. This 2018 policy proposal 
results from the ongoing discussions in the DRC regarding the pastor’s office 
and the role of leadership in the transition from a Christendom ecclesiology 
to a missional ecclesiology. The proposal was tabled and accepted at the 
2019 DRC General Synod and is now official DRC policy. It is an important 
shift in language, describing the role and office of the pastor. (Agenda, 2019, 
pp. 324-454).
8. Themes on The office of The pasTor
We now turn the attention to the different themes in the academic 
conversations on the pastor’s role and office. One must keep in mind the 
changing environment in which the DRC finds herself when describing the 
new official developments regarding the pastor’s office. The themes also 
shed some light on the DRC challenges to train and prepare pastors for 
ministry in the DRC.
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8.1 A NEW ERA FOR THE DRC
The end of apartheid in 1994 signaled the end of the unique Christendom 
era in South Africa. Simultaneously the DRC became acutely aware of the 
effects of secularization and its challenges in the South African context. In 
the DRC, the awareness intensifies that a new era has dawned, and significant 
changes in the future were inevitable. Burger and Wepener describe the 
transition that the DRC experience as a shift away from the Christendom 
ecclesiology to a post-Christendom experience. The church has lost its 
central position in society and moved to the periphery of society. These 
changes require leadership from pastors. According to them, the pastor’s 
role in the Christendom ecclesiology was that of shepherd and pastoral care 
provider for the church’s members (Burger & Wepener, 2004, p. 7). 
According to Burger and Wepener, the transitional shift from a 
Christendom ecclesiology influenced how a pastor’s leadership is 
practiced. Specific leadership qualities are needed in a transition situation 
where leaders are required to preach and learn to become “missionary 
leaders” (Burger & Wepener, 2004, p. 8). The transition has led to insecurity 
and unsettledness in both pastors and church members about the 
pastor’s role. “For many pastors and church members, there are certain 
obscurities regarding the essence of the task of a pastor” (Burger & Wepener, 
2004, p. 6). It must be added that the obscurities regarding the essence of 
the task of the pastor led to some problematic and unsettling conflicts 
between pastors and church members regarding their differing views on 
what the pastor understand as his/her role and what church members 
expect from the pastor (Niemandt, 2007, pp. 13-15).
Other writers supported Burger and Wepener’s analysis of the changing 
environment for pastors and congregations. History and culture affect our 
current leadership notion, especially Christendom and modernity (Guder, 
1998, p. 190). In Christendom, pastors enjoyed social respect due to their 
position and calling in society. It has changed, and the pastor’s calling is seen 
in the same light as other occupations. Bartlett writes that “clergy are those 
who are paid, hired, to perform particular jobs for the congregation” (Bartlett, 
1993, p. 14). “Leadership had a settled, pastoral identity. The apostolic, as 
in the missional nature of leadership, evaporated under these conditions” 
(Guder, 1998, p. 192). The Reformation did not challenge this understanding 
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of the role of the pastor. The Christendom ecclesiology just continued, 
and the pastor just changed from priest to pedagogue. The move was 
visible in the liturgical clothes. The priestly robes were exchanged for 
academic gowns (Guder, 1998, p. 193). During the Enlightenment, the 
pastor’s role moved further from pedagogue to a professional, a movement 
that actively developed in the late twentieth century (Guder, 1998, 
pp. 194-195). Burger and Wepener’s main point is that the church’s position 
has changed fundamentally, which impacts the pastor’s role and function. 
Furthermore, there is a unanimous agreement on this analysis (Goheen, 
2002, pp. 479-490). The changes in society influence pastors’ work and pose 
a severe challenge to pastors’ preparation for ministry.
The changes ask for certain leadership qualities that are essential in a 
time of transition. The new ecclesiological paradigm of missio Dei requests 
new knowledge, characteristics, and pastors’ leadership competencies 
(Burger & Wepener, 2004, p. 7).
In the new post-Christendom situation, the pastors’ role is much more 
than just preaching and teaching, but about leading God’s people, the 
church, to partake in the missio Dei (Burger & Wepener, 2004, p. 7). Burger 
and Wepener explained the transitions between a Christendom ecclesiology 
to a new emerging missional ecclesiology and gave valuable insights into 
why the DRC needs transformational leaders. 
8.2 SPIRITUAL FORMATION OF PASTORS
The spiritual formation of pastors is a longstanding theme in the DRC. The 
DRC seemed to regard its theological training as adequate, but “a more 
serious conversation about the adequacy of theological training in the DRC 
began” as early as 1978, and criticism of the adequacy of the theological 
training began to build up on different fronts (Burger & Wepener, 2004, 
p. 19). 
The DRC always knew that the theological training of DRC lacks spiritual 
formation but continues to give it a blind eye. Even the academics are 
painfully aware of it. There is a danger that in academic formation at a 
university, students’ faith formation can, unintentionally, be neglected. 
“Theology without spiritual formation can easily make an “academic corpse” 
of theology – a positivistic practice, a rational-critical laboratory and a sterile, 
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clinical of neutral value for “professional initiates” (Louw & Mouton, 2009, 
p. 61). “With the acceleration of secularisation, separation of church and 
state, the abolition of religious instruction in schools, etc., one can no longer 
presume that adequate spirituality formation takes place in churches and 
congregations before student registration for studies. The next problem, 
how to address this, is not simple” (Burger & Nell, 2012, p. 21). Nell and Burger 
argue that spiritual formation is an integral part of ministry formation and 
that the role of faith disciplines and the practice of these disciplines in daily 
life require urgent attention. 
“An institution can offer the best program and facilities, but if these 
elements are not part of the student’s culture, the necessary formation 
does not take place. Furthermore, the importance of mentorship, spiritual 
guidance, and role models still requires much critical reflection” (Burger & 
Nell, 2012, p. 22). 
The renewed attention to vocation (the experience of a divine call to 
God’s service and the Christian life) is a reaction against the professiona-
lizing of the pastor that happened in a more settled era. In the transition 
to become a missional church, the focus is strong on the pastors’ calling 
and vocation and rediscovery of faith disciplines and virtues. It relates 
to the pastor’s spirituality theme, which is a vital thread in the DRC 
leadership conversation.
8.3 BIBLICAL FOUNDATION OF THE OFFICE OF THE PASTOR
The DRC is embedded in the reformed tradition with its emphasis on the 
Bible. They must have a biblical basis for the description of the leadership 
role of the pastor. Burger accentuated the importance of the pastor’s 
leadership in changing times, but it is simultaneously crucial for him to 
ensure the biblical uniqueness and identity of the pastor’s role in the church. 
He acknowledges that congregations who work with secular leadership 
models are doing well, and it is not wrong to learn from the organizational 
and management sciences. However, he feels strongly that the theological 
language of the Bible should not be relativized when the role of the office of 
the pastor is described. The church’s identity and the pastor’s office lie in the 
theological language and metaphors of the Bible (Burger, 2004, p. 539). He 
proposed the Old Testament’ understanding of the three roles of prophet, 
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priest, and king as possible metaphors to think anew about the pastor’s 
role and describe the pastor’s office’s leadership aspects. He believes it 
helps to understand the pastor’s role in a Biblical and theological coherent 
manner and proposes a broad distinction as follows (Burger, 2004, p. 545).
•	 Pastor as a priest: Focus on being very concrete near people and 
involved in their lives.
•	 Pastor as a prophet: Focus on being near God and teaching God’s 
promises, especially in preaching the Word of God in worship services 
to help people experience God’s presence.
•	 Pastor as king: Focus on the organization and management of 
God’s people to serve the kingdom of God (Burger, 2004, pp. 545-548). 
There was always a close link between the pastor’s role and the prophet’s 
role who proclaims and preaches in the Protestant tradition. The priest’s 
role is synonymous with pastoral work and liturgical work (Burger, 2004, 
pp. 541-543). The king’s role is not one of power, but to organize and serve, 
a manager who gets things done (Brueggemann, 1997, p. 614). “The king 
was a manager, an organizer, an administrator, a strategist that leads the 
growing community of believers in such a way that more of God’s grace 
becomes visible in their lives” (Burger, 2004, p. 544).
Other voices joined in the leadership conversation to illustrate the 
biblical basis of leadership in the pastor’s office. Kruger and Venter’s article 
on the letter of Hebrews provides a Biblical foundation for the pastor’s 
leadership. According to their exegesis of the New Testament letter, Hebrew, 
Kruger, and Venter describe the pastor’s following functions or roles.
•	 The pastor is a therapist and focuses on the healing of the relationship 
between God and the people.
•	 The pastor is a leader that is guiding the congregation in his doing and 
being. The pastor is a discerner of God’s will, and it affected his acts and 
the seriousness with which he/she experience their calling.
•	 The pastor is a teacher who educates and develop the congregation in 
the Word of God
•	 The pastor is a servant, serving the congregation and standing Jesus 
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Christ’s service (Kruger & Venter, 2002, pp. 355-356).
The biblical foundation of the pastor’s office’s leadership role is an 
essential contribution to the DRC’s leadership conversation. We interpret it 
as an honest effort to be nuanced when describing the church’s 
understanding of the pastor’s leadership role against the secular 
leadership language.
8.4 CONTEXTUALITy AND INTERCULTURALITy
There was the hope that the growing diversity of students in theological 
faculties would help develop higher sensitivity for the congregational 
contexts of South Africa. Burger and Nell write:
“The integration and development of the University of 
Stellenbosch’s Faculty of Theology in an ecumenical institution 
created various new possibilities for greater attention to 
contextuality and interculturality in ministry formation. The fact 
that students in the classes are from various denominational 
backgrounds with differing in terms of race, class, culture, 
language, and socioeconomic circumstances, offers the potential 
for the extension of ministry formation in the broadest sense of 
the word” (Burger & Nell, 2012, p. 23). Important themes on the 
agenda of theologizing also start to appear, including community 
problems such as poverty, the HIV pandemic, violence and 
gangsterism” (Burger & Nell, 2012, p. 23).
8.5 DRC IN A LIMINAL SITUATION
Many role-players took part in the conversation on the future of the DRC in 
the post-apartheid era. Burger was one of the first theologians who started 
to write with clarity on the pastor’s changing leadership role in the DRC. 
He wrote an influential book in 1995 with the title: Gemeentes in Transito. 
Vernuwingsgeleenthede in ’n Oorgangstyd.27 It was published in 1995, just a 
year after 1994, the watershed year in South Africa’s transition from apartheid 
to democracy when the country’s first democratic government was elected. 
It was an essential book on the transitions facing the DRC congregations 
27	 	 Translated:	 “Congregations	 in	 Transito:	 Opportunities	 for	 renewal	 in	 a	 time	 of	
change”.
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and pastors (Wepener, 2011, p. 195). In the book, he introduced the 
concept of liminality. He indicates to faith communities that a transitional 
time can potentially be a creative time and an opportunity (Wepener, 
2011, p. 195). In many churches, pastors and members realized that all is 
not lost, but we moved into different times with particular challenges. 
How to meet this different kind of future as faith communities was still an 
open question. Burger focused on models for congregational ministry, on 
congregational leadership, and a deepened spirituality in the transitional 
period (Wepener, 2011, p. 197). In the same book, Burger described the four 
main congregational tasks that constitute the leadership tasks of pastors:
a. Koinonia (Leadership Task): Leaders must have the skills to create 
koinonia and build an inclusive community culture. 
b. Leitourgia (Leadership Task): Leaders must lead the congregation in 
accepting the identity and calling and living in the presence of God. 
From this flows a vision of God and for the community. 
c. Kerygma (Leadership Task): Leaders must proclaim, equip, teach, 
witness. 
d. Diakonia (Leadership Task): Leaders must motivate, create service 
structures, enable service (Burger, 1995, p. 46).
The four main congregational tasks emphasize the idea that the pastor has 
an important leadership role. 
The insights continued to play a role in the developing conversation 
on a new, missional ecclesiology for the DRC and the accompanying 
leadership task and role of pastors. The insights also found their way 
into the Delphi research results on what constitutes transformative 
leadership in the DRC context. That will be described in chapter eight of 
this thesis. The book Gemeentes in Transito opened the conversation of 
the importance of the pastor’s leadership role in the DRC. It was influential 
and provided a vocabulary for DRC theologians on the role and function of 
the pastor.
8.6 MANAGEMENT KNOWLEDGE AND SKILLS
Pastors and church members complained about the practical aspect 
of theological training. “Many felt that not enough attention was being 
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paid to the formation of the pastor’s skills, talents, and attitudes” (Burger 
& Wepener, 2004, p. 19). There were specific concerns about the students 
‘spiritual formation.’ “It became clear that the long-standing assumption 
that spiritual formation miraculously ‘happened’ somewhere along the way 
and thus took care of itself was hardly responsible. Questions were also 
asked about the ‘contextuality’ of the theological training program and 
whether it reflected the South African context and realities (Burger & 
Wepener, 2004, p. 19). 
The issue of lack of training in management skills in the pastor has 
been researched and documented. “In an empirical study that the 
Department of Practical Theology and Missiology launched during 2007 
at the Stellenbosch University titled: Perception on theological training 
among alumni (2000-2005), the need for and importance of ministerial 
skills were indicated as one of the most important priorities” (Burger & 
Nell, 2012, p. 19). At the top of the list was the need for ministerial skills 
of congregational administration and management. The management 
of a congregation (including conflict management) that precedes and 
undergirds preaching, pastoral, and teaching skills, was specified as “lacking 
in training” (Burger & Nell, 2012, p. 21).
8.7 DISCERNMENT AND READING OF THE CONTEXT
Niemandt introduced the concept of “competency” and discusses two 
leadership competencies needed in DRC pastors: “The competency of 
discerning the Word of God is a central leadership competence and a 
second competency is to be able to read the signs of the times, to read 
and interpret the context” (Niemandt, 2008, p. 616). Gibbs agreed with the 
need for leaders to interpret the context: “We need to learn, as a matter of 
urgency, how to exegete our cultural context” (Gibbs, 2005, p. 2). “Leadership 
by the discerning of the Word and the context of the world can bring a 
fundamental change in the church and hold the promise of foundational 
change in the community and the world” (Niemandt, 2008, p. 617).
Niemandt describes discernment as the core practice of a missional 
church – to seek the Triune God’s presence or movement in relationship 
with all creation (Niemandt, 2012, p. 6). “Discernment leads to new insights – 
in terms of the self, the other, and God. It is an issue of textual and contextual 
exegesis, where a church discerns what God is doing in, through, and 
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amongst all the movements of change in which it finds itself. Discernment 
is the art of reading the times and signs” (Niemandt, 2015, p. 7).
Cordier and Niemandt believe that missional leadership is not in the 
first place about strategic planning or management but on cultivating the 
missional community’s capacities for spiritual discernment and formation 
(Cordier & Niemandt, 2015, p. 5).
For Burger, the culmination in the leadership task of the pastor is 
discernment. Discernment is not human wisdom but rather the capability 
to trace the Spirit’s work, even in difficult transition times. Discernment 
comes from a place of sincere belief in the presence of Jesus, who calls 
us and sends us to be His co-workers. He led the way. We need to discern 
how He works in us and around us in others (Burger, 2004, p. 537).
Reading the context and helping the congregation relate to the 
community’s realities in which they live is another leadership competency 
that is becoming dominant in the DRC’s leadership conversation. 
“Researchers regard the criticism that theological training that does not 
take the true context and realities of South Africa into account, as the 
greatest problem in ministry formation (especially in the DRC)” (Burger & 
Nell, 2012, p. 28).
Niemandt also stresses the importance of discerning the contexts of 
the congregation. The Holy Spirit works in human lives, in particular 
communities in a cultural setting. In every new situation, Christians need 
to discern what God is doing. The missional church is an incarnational 
movement sent to engage its local, cultural context (Niemandt, 2012, p. 4).
Niemandt describes the incarnational understanding of the missional 
church as follows: “Incarnational entails listening to people and entering 
their culture. It is to be with people where they are whilst going and 
catching up with the Spirit” (Niemandt, 2012, p. 4). Alan Hirsch describes 
four crucial elements of a missional-incarnational lifestyle related to 
the reading of the context: presence, proximity, powerlessness, and 
proclamation (Hirsch, 2006, p. 134). Niemandt explains it as follows: 
“The missional-incarnational lifestyle implies presence − to become 
part of the fabric of a community and to engage in the humanity of it all. 
Proximity assumes presence and actual availability as well as spontaneity 
and regularity in the communities the church inhabits. Powerlessness 
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means servanthood and humility in the relationship with the world. It 
is a kenotic lifestyle where baptism and the Lord’s Supper remind us that 
Christian life is shaped by the identification with the death of Christ. The 
fourth element is the proclamation. An incarnational approach requires 
that we will be willing to share the Gospel story with those within our 
world” (Niemandt, 2012, p. 4). This understanding of the church makes her 
sensitive to outsiders and strangers, which was not part of Christendom’s 
self-understanding. God’s presence is brought into marginalized spaces 
(Kok & Niemandt, 2009, p.6).
Niemandt sheds new light on the pastor’s leadership role when he 
writes that the pastor must do much more than only understand the 
church’s context. He/she must become an interpreter and translator of 
what the Spirit is doing in the context in which the church finds itself. 
Niemandt uses missional theology to explain the relationship between 
the church and the world, which directly impacts the pastor’s leadership. 
“It is argued that understanding mission as life in the Trinity and building 
ecclesiology on mission, leads to a change in the understanding of the 
relationship between church and world. A social Trinitarian understanding 
as a ground for a theology of participation rather than an understanding of 
God as a single-acting Subject helps to bring clarity in the understanding 
of the interrelatedness of God, church, and world” (Niemandt, 2012, 
p. 4). Niemandt described the pastor’s leadership role to be relational and 
participative in the context of the congregation.
8.8 PASTOR AS VISION-BEARER
Burger described the pastor’s task as a vision bearer that organizes the 
congregation to give flesh to the vision. Besides the pastor’s visioning role 
as the leader, the pastor also has the leadership task to ensure the vision is 
translated into workable plans and strategies. Preferably, this must be done 
in a manner that involves the other congregational leaders because the 
reformed tradition believes in shared leadership (Burger, 2004, p. 534). The 
reference to “vision” is an apparent reference to the transition needed from 
a Christendom ecclesiology to a missional ecclesiology. 
Niemandt describes the pastor’s visioning role to understand, explain, 
and live God’s preferred future. The pastor-leader leads the congregation 
to be part of God’s mission into His future. Leadership in the church revisits 
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eschatology and orientates itself around the future (Niemandt, 2008, 
p. 617). Niemandt further describes leaders in the church as people with 
imagination. They create a new culture because they see two worlds, the 
current and the future. Leaders must be creators of new ideas; creativity 
must be part of their life (Niemandt, 2008, p. 617). Missio Dei means God is 
busy creating His kingdom in all facets of life through the work of His Spirit. 
Leaders join into this creative work of God and are co-creating partners of 
the Spirit of God. Creative leadership is an innovation that continues God’s 
creative work. Imagination is one way that illustrates that man is Imago Dei, 
the image of God (Niemandt, 2008, p. 617). 
8.9 PERSONAL TRANSFORMATION OF THE PASTOR 
Cordier and Niemandt wrote that personal change in leaders is the most 
important contributing factor towards the formation of a congregational 
culture: “The key to the formation of missional communities is their 
leadership, Leadership is a critical gift, provided by the Spirit because, as 
the Scripture demonstrates, fundamental change in any body of people 
requires leaders capable of transforming its life and being transformed 
themselves” (Cordier & Niemandt, 2015, p. 4). It is a significant and critical 
remark. The pastor has an essential role in teaching others by explaining 
the Bible. They have an even more important role than just interpreting 
and preaching the gospel: the pastor also needs to model and embody 
the gospel. The theme of personal change of the leader is becoming an 
important theme in the conversation regarding the pastor’s office. “It is true 
to say that the missional transformation of the congregation starts with the 
transformation of the pastor” (Cordier & Niemandt, 2015, p. 4).
8.10  TRANSFORMATION, MISSIONAL LEADERSHIP, AND 
SPIRITUALITy
Understanding the church’s calling and the role of leadership and spirituality 
continue to become more refined in the DRC.
In a 2008 article, Niemandt explains that the conversation on leadership 
in the DRC was initially stimulated by the discourse on congregational 
development and the strategies to help congregations be more effective. 
“This conversation has grown to a discussion about the development of 
leadership in the framework of a missional ecclesiology. The nature of the 
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church as a missional community is framing the purpose and effectiveness 
of both the church and the leadership in the church” (Niemandt, 2008, 
p. 609). He states that the Gospel in our Culture Network developed a 
missional ecclesiology that stimulated missional leadership conversation. 
Leadership is defined as a relationship in which the leader influences 
others’ thoughts, attitudes, convictions, and values. Missional leadership 
is to create an environment where people can flourish. Missional leaders 
exude passion for the Great Commandment of Jesus Christ; they start 
conversations in the church to dialogue with the current reality and 
transform the contemporary culture. Missional leadership is to empower 
and equip the faith community to reach out to each other and the whole 
world (Niemandt, 2008, p. 609). 
Niemandt explains that missional leadership focuses on relationships 
and transformation of people and institutions to be able to, under the 
leading of the Spirit of God, connect with God’s mission in the world. In that 
sense, missional leadership makes a difference in the world in line with the 
kingdom of God (Niemandt, 2008, p. 610). 
In an article on trends in missional ecclesiology, Niemandt describes 
a few trends that impact the pastor’s office and demands leadership 
abilities. The trends that he describes are the themes of “life in the church 
as participation in the mission of the triune God,” the “relationality in the 
community of believers,” the “role of the kingdom of God,” “discernment” 
as the critical competency of missional leaders, the “theme of imago Dei 
and creativity,” the “ecclesia and local community” and finally “mission and 
ethics” (Niemandt, 2012, p. 1). 
In a 2016 article on missional leadership and transformative spirituality, 
Niemandt quotes the Archbishops’ council when he states: “It has been 
said that the church does what it is, and then organizes what it does. A 
missional church is transformational. It exists for the transformation of 
the community that it serves. It is about faith communities that engage 
with God and each other about becoming a redemptive presence in the 
worlds they inhabit” (Niemandt, 2016, p. 7) (Archbishops’ Council, 2004, p. 
81). The missional church is a sign of the transforming power of the Spirit, a 
foretaste of redemption and reconciliation, and an instrument to convey the 
Gospel locally and globally (Niemandt, 2016, p. 7). He quotes Hunter, who 
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emphasises the importance of formation, “learning to live the alternative 
reality of the kingdom of God, within the present world, faithfully. Formation 
is an attitude that aligns the church with the kingdom of God, and that forms 
the basis for a spirituality that changes lives” (Niemandt, 2016, p. 7) (Hunter, 
2010, p. 236). 
Niemandt links the church’s calling with transformation through 
spirituality when he states: “Transformation is only possible if it is nourished 
by spirituality. If mission is all about a ‘transformative spirituality,’ then the 
church needs a missional spirituality – a formational orientation toward 
the kingdom of God as imperative for missional transformation (Helland 
& Hjalmarson, 2011, p. 107), (Niemandt 2016, p. 8). He then continues to 
define missional leadership to help the church in her calling as: “Missional 
leadership is, therefore, defined as the Spirit-led transformation of people 
and institutions, by means of meaningful relations, to participate in God’s 
mission (Niemandt 2013, p. 57). Transformation is a vehicle for personal 
and institutional growth. Missional leadership is transformative leadership. 
It ignites and drives change, starting with the inner transformation of the 
leader, leading to the transformation of the church, as well as the context 
where the church finds itself” (Niemandt, 2016, pp. 10-11). Transformational 
leadership and its link with transformative spirituality are on the agenda of 
the DRC.
9. 2019 reporT: new Thinking on The office of The 
pasTor 
The insight grew that the DRC pastors are the most critical factor 
determining the success or failure of the DRC’s vision to become a missional 
church. At the 2015 General Synod of the DRC, the following decision was 
made: “The Synod instructs the General Task team for Theological Training 
to make a study of the offices and their ministry and to serve the Synod 
with recommendations thereon. In the study, the Biblical evidence about 
the office must be taken seriously; it must look at the emphases of the 
Reformation and ask what a reformed office and ministry theology should 
look like for our time and context. The study must include insights from the 
ecumenical discussion about the offices” (Agenda, 2019, p. 315).28
28	 	Translated	from	Afrikaans.
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In their 2019 report back to the General Synod, the General Task team 
for Theological Training includes the following as reasons why the 2015 
General Synod instructed the task team: The church’s offices face new 
practical challenges; the current understanding of the offices is mainly 
based on history and not the Bible; the new missional theology and 
ecclesiology have implications for the offices, there is new thinking on the 
offices in other reformed churches and ecumenical circles; the need for 
renewal in the Church Order, the DRC’s isolation in the apartheid era from 
the ecumenical discussion on the offices (Agenda, 2019, pp. 315-16). 
The DRC’s General Task team for Theological Training starts their 2019 
report to the General Synod with the following: “The fast-changing 
environment in which the church must live out her calling is posing many 
challenges to theological training” (Agenda, 2019, p. 312). The report argues 
that the DRC needs a fundamental rethink of the office and role of the pastor: 
“If we do not have a clear theological ecclesiology and understanding of the 
office, we are forced to fall back on church orders where a large part of the 
reasoning is historical and not always biblical-theological (Agenda, 2019, 
p. 316).
The report states that the church’s calling is the central principle to 
develop an ecclesiology and theology of the offices. It mentions the 
church’s fear and reluctance as an institution to let go of control, which is 
a significant hindrance for institutional change and renewal. It specifically 
mentions that reformed churches’ reliance on their Church orders and 
their fear to renew it fundamentally remains an obstacle (Agenda, 2019, 
p. 316). “We hope that in discussing this report, we can speak with greater 
honesty about more than just the maintenance of an “older order,” but 
can think together about the challenges of the church and kingdom in our 
time. By the nature of the matter, the outcomes of the conversation about 
the office of the pastor will call for a church order renewal” (Agenda, 2019, 
p. 316).
The report addresses the lack of reference to “leadership” in the DRC’s 
official description of the pastor’s office. It builds the argument that the Bible 
does not give a blueprint for the pastor’s office and that biblical leadership 
always starts with God calling a person in different contexts and situations 
with different needs. According to the report, there is a strong relationship 
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between service and leadership in the Bible (Agenda, 2019, p. 317). In 
history, it was always challenging to retain the balance between service 
and leadership. 
“Throughout the centuries, it has not been easy for the church 
to find the right relationship between leadership and service. We 
can fail by not tying leadership strong enough to service, but we 
can also make mistakes by depriving the office of its leadership 
function out of fear. We are looking for leaders who understand 
that the core of their leadership work is specifically to serve, as 
we see in Jesus (as in Phil. 2). It can also help to make clear that in 
Christian leadership, it is never about power, but about authority 
and then specifically persuasive authority” (Agenda, 2019,  
p. 317).29 
The person and work of the office bearer are strongly tied to the person 
and work of Jesus. He and his style must stamp the spirituality, ethos, and 
way of work by the office bearer (Agenda, 2019, p. 317).
The report states that the Reformation is an excellent example of how 
new thinking on the offices’ role and function can occur. It refers to Calvin’s 
changes to the offices according to his needs and challenges in Geneve. 
“Although he wanted to listen deeply to Scripture and the Scriptural 
recommendations, practical realities and consideration certainly played a 
role as well” (Agenda, 2019, p. 317). The Reformation shows that changes 
to the offices are practical matters that need to be discerned in different 
situations. The report mentions that the Reformation’s view of the offices 
has served the reformed churches well, but it did not solve all practical 
problems and new problems came to the fore over time. Some of the 
issues are: The overbearing fear for misuse of power in the church has 
unintentionally led to undermining leadership in the church, the big focus 
on control inhibits the gifts of members in congregations, the abolition of 
the office of bishop has led to a breakdown in the care for pastors and a 
healthy shaping of the unity of the church and the office of the deacon has 
become entirely focused on service in the church and not on the community 
(Agenda, 2019, p. 320).
29	 	Translated	from	Afrikaans.
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The report pleads for new thinking on the church offices that allow 
fundamentally more room for the gifts of members of the church and 
building a church system that supports pastors in their personal growth and 
development. It points out that the current church order of the DRC needs 
to change to become more open and less rule-prescribing (Agenda, 2019, 
p. 320).
It recommended to the Synod that there must be an ongoing study into 
how the church views the pastor’s office and how it structures the different 
offices. The study must include a reflection on the bishop’s office and the 
offices’ leadership and pastoral functions (Agenda, 2019, p. 320).
10. summarY and concLusion
The DRC conversation regarding the pastor’s offices and its leadership 
role has intensified in the post-apartheid era. The insight grew that the 
church faces many challenges. The development of a missional theology in 
the DRC and secularization challenges intensify the need for change and 
transformation. The 2013 synodical decision of the DRC to officially embrace 
missio Dei theology and a missional ecclesiology as foundational for its 
future of being church in South Africa accelerated the need for changes and 
continue to impact the DRC’s leadership conversation. The themes in the 
DRC’s leadership conversation are the safeguarding of the unique Biblical 
role and position of the office of the pastor, the personal transformation of 
the pastor, the spiritual formation and vocation of the pastor, the skill of 
discernment and reading of the context, the management, and visioning 
skills of the pastor. 
To lead the transition of a congregation from a Christendom ecclesiology 
to a missional ecclesiology, the pastor needs to become a leader who 
carries the vision, implements workable plans and strategies, enables 
others, educates, teaches, and leads others in discerning processes in the 
congregation. 
The 2019 report of the General Task team for Theological Training made 
it clear that the DRC is aware that she faces transformational challenges that 
require new thinking and transitions. It includes a radical re-imagination of 
the DRC, changes in how the DRC views and describes the pastor’s office’s 
role and function, and changes on a structural and systemic level. It will all 
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significantly impact how pastors are theologically trained and prepared for 
ministry in the DRC. The church faces a structural and systemic transition. 
It is a transformational challenge in which DRC pastors need to develop 
transformational leadership skills and get continued systemic support from 
the church. 
The pastoral skills that worked extremely well in a Christendom 
socio-political reality and mind-set will not be enough to lead the DRC 
congregations in the transition from a Christendom ecclesiology to a 
missional ecclesiology. The way Christendom played out in the South 
African context in the apartheid-era left the DRC and her pastors in shame. 
Society and the church members of the DRC look with different eyes at the 
DRC and her pastors. DRC pastors lost their privileged position and power. 
Their influence and status are no longer tied to their position as pastors in 
the South African society, but it must be earned. 
Most DRC pastors and congregations are ill-equipped to deal with 
diversity, change, and changing South African demographics. The church 
needs clarity on how to help these pastors to become productive, 
transformative leaders. The DRC needs an agreed-upon framework of 
transformational leadership competencies to guide them in developing 
transformational leaders in the DRC. DRC pastors in a post-apartheid, 
secular world face a twofold challenge: They need to change their 
understanding of what it means to be the church, and they need to learn 
how to lead people through transitions in a journey of transformation. 
Before I continue to describe the focus group where DRC pastors 
discussed their experiences and views on the opportunities and 
challenges facing the DRC, I give a broad overview of leadership theory 
and transformational leadership. What is transformational leadership, and 
how does it fit in broader leadership theory? After that, I will continue to 
describe the results of a focus group research with DRC pastors on the 
challenges and opportunities facing them in their ministry. 
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1. inTroducTion
The DRC declared the vision to become a missional church. To successfully 
face her challenges and fulfill her vision, the DRC needs transformational 
leaders. The church needs to develop the transformational leadership 
abilities of DRC pastors. This thesis’s primary research goal is to establish a 
framework for transformational leadership competencies to assist the DRC 
in developing such transformational leaders. 
In this chapter, we answer the question: What is transformational 
leadership, and how does it fit in the complex field of leadership theory? 
The chapter gives a theoretical perspective on the state of art of 
transformational leadership before describing the results of this thesis’s 
practical research. 
Leadership is a complex phenomenon, and leadership theory is a 
hazy field of study and lacks a single authoritative theory. In their 2004 
book on the nature of leadership, Antonakis, Cianciolo, and Sternberg 
write: “leadership researchers have struggled for most of the last century 
to put together an integrated, theoretically cohesive view of the nature 
of leadership” (Antonakis, Cianciolo & Sternberg, 2004, p. 4). They discuss 
four major theoretical perspectives for studying leadership: traits theory, 
information-processing theory, situational contingency theory, and 
transformational leadership theory (Antonakis et al. 2004, p. 4). A 2014 
research article on leadership theory confirmed the lack of an accepted 
authoritative theoretical perspective on leadership. Dinh et al. identified 66 
different leadership theory domains in their review of published leadership 
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articles between 2000 and 2014. They state the importance of and need 
for scholars to develop integrative theoretical perspectives that “unify 
diverse theories” (Dinh, Lord, Gardner, Meuser, Liden, & Hu, 2014, p. 51). 
This chapter undertakes to describe the state of art of transformational 
leadership theory, give an overview of leadership theory, and describe 
an integrative, theoretical leadership theory that influenced the research 
results in this thesis.
2. ouTLine of This chapTer
This chapter’s primary purpose is to understand the place and position 
of transformational leadership in the field of leadership theory. But first, 
I connect the need for transformational leadership in the drive to build a 
missional church. I discuss the difficulty of defining leadership in section 4 
and introduce some proposed leadership definitions, which together map 
the field of leadership. I continue in section 5 to give an overview of the 
field of leadership theory to explain how transformational leadership fits in 
the broader field of leadership theory. Section 6 describes the state of art 
of transformational leadership theory. Lastly, I explain the importance of 
an integrative leadership theory for leadership development and discuss in 
more detail a specific integrative leadership theory, namely the 4 Capability 
Leadership Framework of MIT30 Sloan School of Management, which 
influenced the Delphi research described in this thesis. 
The overview of transformational leadership theory will illustrate 
how this research’s results, namely the agreed-upon Framework of 5 
Transformative Leadership Competencies, build on and complement 
existing transformational leadership theory. 
3. TransformaTionaL Leadership needed in The 
missionaL church 
In this section, I pause the leadership theory discussion to confirm this 
thesis’s central argument: The DRC needs transformational leaders. In the first 
four chapters of this thesis, we argued that the DRC needs transformational 
leaders, mainly because of their vision to become a missional church. The 




practical theologian Richard Osmer defines transformational leadership 
as follows: 
“It is leading an organization through a process in which its  
identity, mission, culture, and operating procedures are 
fundamentally altered. In a congregation, this may involve 
changes in its worship, fellowship, outreach, and openness to new 
members who are different. It involves projecting a vision of what 
the congregation might become and mobilizing followers who 
are committed to this vision” (Osmer, 2008, p. 177). The definition 
of Osmer aligns with what Bolden et al. describe as the goal of 
transformational leadership:
“The goal of transformational leadership is to ‘transform’ people 
and organizations in a literal sense – to change them in mind and 
heart; enlarge vision, insight, and understanding; clarify purposes; 
make behavior congruent with beliefs, principles, or values; and 
bring about changes that are permanent, self-perpetuating, and 
momentum building” (Bolden, Gosling, Marturano & Dennison, 
2003, p. 16).
In his 2019 e-book, “Missional Leadership,” Niemandt research the 
question: “What kind of leadership is appropriate in a missional church?” 
(Niemandt, 2019, p. 10). He argues that one must understand leadership 
as “based on the church’s life in the Trinity, and the calling of the 
community of faithful disciples” to “follow Jesus in the transformation of 
people and all creation” (Niemandt, 2019, p. 70). He understands “power 
and authority” as “empowerment to serve and participate in God’s mission” 
(Niemandt, 2019, p. 70). According to Niemandt, leadership is about 
followship. Following Jesus Christ as part of the body of Christ (Niemandt, 
2019, p. 70). It is also “about processes and influence” (Niemandt, 2019, 
p. 71).
The purpose of leadership “is to assist people in changing – it facilitates 
transformation. This means that people are assisted and encouraged to 
move from one place to another – to a new place or situation or conviction” 
(Niemandt, 2019, p. 71). 
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Niemandt understands leaders’ role as someone who “leads in 
change or transformation and provides space for the exploration of new 
possibilities” (Niemandt, 2019, p. 73). He accentuates the role of leadership 
as “participation.” “Leadership is all about participation. It is always in 
relation – with the Triune God and the community of disciples” (Niemandt, 
2019, p. 73-74). He places missional leadership in the “organic paradigm” 
of leadership described by Avery (Niemandt, 2019, p. 82). He defines missional 
leadership as “the transformation of people and institutions to participate, 
through meaningful relations and in the power of the Spirit, in God’s 
mission” (Niemandt, 2019, p. 73). The purpose of it all is to bring flourishing 
life. He concludes that “missional leadership is [about] the transformation of 
people and institutions to participate, through meaningful relations and in 
the power of the Spirit, in God’s mission to bring flourishing life” (Niemandt, 
2019, p. 83). That defines the kind of leadership needed in the missional 
church as transformational leadership. 
I now continue with the leadership theory description by explaining 
the need for integrating the different leadership theories in a congruent 
leadership model that can be used to develop leadership in organizations.
4. compLexiTY of defining Leadership
Leadership is a complex theoretical field and difficult to define. Doornen- 
bal concedes that a clear definition of leadership lacks in writings on 
leadership in the church (Doornenbal, 2012, p.170). He refers to Alan 
Hirsch, who defines leadership as an influence, i.e., “a field that shapes 
behaviors” (Hirsch, 2006, p. 152). Doornenbal explains that Hirsch uses 
different labels such as apostolic leadership, organic leadership, inspirational 
leadership, adaptive leadership, and missional leadership. Still, he does not 
place these terms in an overarching conceptual framework (Doornenbal, 
2012, p. 170) (Hirsch, 2004, pp. 162, 118, 151, 255).
There does not exist a single, authoritative definition of leadership. Any 
attempt to develop a final definition of leadership is open to criticism and 
correction. I will present three different definitions of leadership to illustrate 
the complexity of leadership’s theoretical field and the importance of 
aligning different perspectives on leadership. 
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I start with the definition of leadership by Antonakis et al. (2004). They 
acknowledge the difficulty of defining leadership in a single definition. I 
chose their definition because it emphasizes that leadership “is purpose-
driven,” resulting in change based on values, ideals, vision, symbols, 
and emotional exchanges. It illustrates that leadership is different from 
management, which is “objectives driven,” based on rationality and 
bureaucratic rules, and focuses on fulfilling contractual obligations 
(Antonakis et al. 2004, p. 5). Their definition of leadership further 
differentiates it conceptually from the way power is used in management. 
According to them, “power refers to the means leaders have to influence 
others potentially; for example, referent power (i.e. followers’ identification 
with the leader), expertise, the ability to reward or punish performance” 
(Antonakis et al. 2004, p. 5). Their differentiation between leadership, 
management, and power is an important insight. They explain that 
leadership is difficult to define precisely: “Given the complex nature of 
leadership, a specific and widely accepted definition of leadership does 
not exist and might never be found” (Antonakis et al. 2004, p. 5). They do, 
however, see the need for a working definition of leadership and define it 
as follows:
“Most leadership scholars probably would agree, in principle  
that leadership can be defined as the nature of the influencing 
process – and its resultant outcomes – that occurs between 
a leader and followers and how the leader’s dispositional 
characteristics explain this influencing process and behaviors, 
follower perceptions and attributions of the leader, and the 
context in which the influencing process occurs. For us, a necessary 
condition for effective and authentic leadership is the creation of 
empowered followers in pursuit of a moral purpose, leading to 
moral outcomes that are guided by moral means” (Antonakis et 
al. 2004, p. 5). 
The above definition accentuates that leadership differs from management 
when one looks at it from the perspective of new leadership theories such 
as transformational and charismatic leadership theories. 
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Another important definition of authentic leadership is proposed by 
Walumbwa, F. Avolio, B. Gardner, W. Wernsing, T. & Peterson, S. (2008). They 
define authentic leadership:
“as a pattern of leader behavior that draws upon and promotes 
both positive psychological capacities and a positive ethical 
climate, to foster greater self-awareness, an internalized moral 
perspective, balanced processing of information, and relational 
transparency on the part of leaders working with followers, 
fostering positive self-development” (Walumba et al. 2008, p. 94).
Avolio et al. (2009) explain the four factors that cover authentic leadership, 
namely balanced processing, internalized moral perspective, relational 
transparency, and self-awareness: 
“Balanced processing refers to objectively analyzing relevant 
data before making a decision. Internalized moral perspective 
refers to being guided by internal moral standards, which are 
used to self-regulate one’s behavior. Relational transparency 
refers to presenting one’s authentic self through openly sharing 
information and feelings as appropriate for situations (i.e. avoiding 
inappropriate displays of emotions). Self-awareness refers to the 
demonstrated understanding of one’s strengths, weaknesses, 
and the way one makes sense of the world” (Avolio, Walumbwa, & 
Weber, 2009, p. 424).
The four factors covering authentic leadership are also found in the 
integrative leadership theory, the 4 Capability Leadership Theory. I discuss 
it later in this chapter because it influenced the Delphi research results in 
this thesis. 
The third definition of leadership that is helpful to understand the 
complexity of leadership is proposed by Dinh et al. who describes leader-
ship as:
“a complex phenomenon that operates across multiple levels  
of analysis, involves multiple mediating and moderating factors, 




I chose these three definitions of leadership to illustrate the complexity 
of defining leadership. At the same time, the three definitions give a 
helpful perspective on leadership. Antonakis et al. describe leadership as 
the process of influencing others in a specific context with a moral purpose. 
Walumba et al. explain that four factors are at play in the process of 
influencing, and Dinh et al. explain that leadership is complex and plays out 
in on different levels and over long periods of time. Together it does provide 
a helpful understanding and description of leadership. 
Having established that leadership is a complex social phenomenon 
and difficult to define in only one final and correct way, I now continue to 
give an overview of the field of leadership theory.
5. The fieLd of Leadership TheorY 
Any attempt to give a broad overview of leadership theory is open to 
correction and criticism. I choose to describe three different outlines of 
leadership theory. The first overview follows a historical line, the second a 
thematic line, and the third is a more refined and detailed leadership theory 
overview. Together, the three outlines provide a helpful perspective on the 
field of leadership theory. 
The first perspective on leadership theory’s field follows a historical and 
linear line to distinguish the development of the main leadership theories 
that emerged during the 20th century. They identify the development of 
leadership theories from the Great Man theory, Leadership Trait theory, 
Situational Leadership theory, Style and Behavioral theory, Process 
Leadership theory, Transactional and Transformational leadership theory, and 
Laissez-Faire leadership theory (Khan, Nawaz, & Khan, 2016, p.1). Leadership 
theory evolved from the dogma that leaders are born to understanding 
leadership as certain hereditary traits that can develop. The traits theory 
of leadership distinguishes between genetic and acquired traits, such 
as height, intelligence, attractiveness, self-confidence, and effectiveness 
traits such as charisma (Khan et al. 2016, p. 2). Situational leadership theory 
explains the complex relationship between leader and followers and how 
leadership change in different situations. Style and behavioural leadership 
theories introduced the understanding that different people exercise their 
leadership in different styles, some autocratic, some democratic, and others 
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in a laissez-faire style (Khan et al. 2016, p. 2). Process leadership theory 
explains that subordinates and followers should be included in leadership 
theory because they influence leadership. These theories include servant 
leadership, leaming organizations, principle-centered leadership, and 
charismatic leadership theory (Khan et al. 2016, pp. 2-3). According to Khan 
et al. leadership theory has moved from birth traits and rights to acquired 
traits and styles, to situational and relationship types of leadership, to the 
function of groups and group processes, and now to the interaction of the 
group members with an emphasis on the organization’s moral improvement 
(Khan et al. 2016, p. 3). 
The second perspective on the field of leadership theory follows a 
different route. Gayle Avery is acutely aware of the many different approaches 
to leadership and the lack of agreement in the field of leadership theory. 
Therefore, she proposes four leadership paradigms to discuss the field of 
leadership theory (Avery, 2005, p. 17). The paradigms integrate different 
leadership theories into four broad thematic themes (Avery, 2005, p. 5). 
She identifies four paradigms or models of leadership what she calls the 
Classical, Transactional, Visionary, and Organic leadership paradigms (Avery, 
2005, p. 18).
Until late in the twentieth century, the Classical paradigm of leadership 
was the most influential and still is in some organizational contexts or 
cultures. The Classical leadership model has a strong emphasis on command 
and control; followers have limited power, influence, and responsibility. 
“Classical leadership refers to dominance by a pre-eminent person or an 
‘elite’ group of people” (Avery, 2005, p. 20). These leaders can be coercive 
or benevolent, or a mixture. Their orders are not questioned out of fear or 
respect (Avery, 2005, p. 20). 
In the Transactional paradigm of leadership, the focus is still on the 
influence of the leaders who “guide, structure and facilitate activities 
and relationships in a group or organization” (Avery, 2005, p. 22). 
The Transactional paradigm’s vital aspect is that these leaders and their 
“followers interact and negotiate agreements; that is, they engage in 
‘transactions.’ In the Transactional leadership paradigm, the leader needs 
to have the power to reward followers (Avery, 2005, p. 22). “Transactional 
leaders use interpersonal skills to motivate, direct, control, develop, teach 
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and influence followers more than they themselves are influenced” (Avery, 
2005. p. 22).
According to Avery, both Classical and Transactional leadership 
paradigms work in circumstances in which outcomes are predictable. 
Leaders do not have to be visionary; they impact events by setting goals, 
controlling execution, and monitoring outcomes. “Both paradigms suit 
times of stability or slow change in which the future is relatively predictable, 
major shifts in direction or action within the organization are unnecessary, 
and work processes and markets are known and predictable” (Avery, 2005, 
p. 24).
The third leadership paradigm is the Visionary leadership paradigm 
that became relevant and important at the end of the twentieth century. 
It became a time of increasing complexity and rapid change and called for 
a different style of leadership. According to Avery, the Visionary leadership 
paradigm includes leadership styles called “‘visionary,’ ‘charismatic,’ 
‘inspirational,” or “transformational leadership” (Avery, 2005, p. 24). These 
leaders provide a “clear vision of the future, develop a road map for the 
journey ahead, and motivate followers to realize the vision. This involves the 
emotional commitment of followers” (Avery, 2015, p. 24). They may employ 
Classical and Transactional techniques to implement their visions but “work 
predominantly through inspiration and vision” (Avery, 2015, p. 25).
We need to note here that Avery places transformational leadership in 
the paradigm of Visionary leadership theories. 
Avery identifies a fourth leadership paradigm, namely the Organic 
leadership paradigm. It is leadership that operates in networks and 
diverse environments where “multiple perspectives and talents are needed 
to solve the problems” (Avery, 2005, p.26). It is leadership that functions 
in cross-functional workgroups, often with cross-cultural compositions, 
and where the same members participate in several self-managing, 
self-optimizing workgroups (Avery, 2005, p. 28). Leadership can change 
“depending on the most appropriate member at the time, rather than being 
formalized in a permanent, appointed leader” (Avery, 2005, p. 28). There is 
also no single person or group that dominates, influences, or even unites 
“networked organizational members through a unified vision” (Avery, 2005, 
p. 28).
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The third perspective on the field of leadership theory is, according 
to Avolio, Walumbwa, & Weber. In their review article on current theories 
on leadership, they confirm the shift in the field of leadership theory 
from a focus on only “studying the individual leader” to also studying the 
“followers, peers, supervisors, work setting/context, and culture” (Avolio et 
al. 2009, p. 422). “Leadership is no longer simply described as an individual 
characteristic or difference, but rather is depicted in various models as 
dyadic, shared, relational, strategic, global, and a complex social dynamic” 
(Avolio et al. 2009, p. 422-423).
They discuss authentic leadership, cognitive psychology and leadership, 
new genre leadership, complexity leadership, shared, collective or distributed 
leadership, leader-member exchange, followership and leadership, servant 
leadership, spirituality and leadership, cross-cultural leadership, etc., 
e-leadership. 
•	 Authentic leadership is described as “a process that draws from both 
positive psychological capacities and a highly developed organizational 
context, which results in both greater self-awareness and self-regulated 
positive behaviors on the part of leaders and associates, fostering 
positive self-development” (Avolio et al. 2009, p. 423).
•	 Cognitive psychology and leadership theory refer to “a wide range 
of approaches that are united by their focus on explaining the way 
leaders and followers think and process information” (Avolio et al. 2009, 
p. 426).
Avioli et al. distinguish between traditional leadership models and new 
genre leadership models. 
•	 Traditional leadership models “described leader behaviour in terms 
of leader-follower exchange relationships, setting goals, providing 
direction and support, and reinforcement behaviors” (Avolio et al. 
2009, p. 428). 
•	 New genre leadership models emphasize “symbolic leader behaviour, 
visionary, inspirational messages, emotional feelings, ideological and 
moral values, individualized attention and intellectual stimulation” 
(Avolio et al. 2009, p. 428). They acknowledge that Burns (1978) 
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and Bass (1985) introduced the new genre leadership theory. It was 
“labelled charismatic, inspirational, transformational, and visionary” 
(Avolio et al. 2009, p. 428). Charismatic and transformational 
leadership theories flowed from this new genre of leadership theory. 
Transformational leadership theory suggests that leaders raise 
followers’ aspirations and “activate their higher-order values (e.g. 
altruism) such that followers identify with the leader and his or her 
mission/vision, feel better about their work, and then work to perform 
beyond simple transactions and base expectations” (Avolio et al. 2009, 
p. 428). 
•	 Complexity leadership is defined as “an interactive system of 
dynamic, unpredictable agents that interact with each other in 
complex feedback networks, which can then produce adaptive 
outcomes such as knowledge dissemination, learning, innovation, and 
further adaptation to change” (Avolio et al. 2009, p. 430). In traditional 
leadership theory, one would only analyse the leader, the leader and 
the follower, or the leader and the group, but in complexity leadership 
theory, one would analyse the whole adaptive system (Avolio et al. 
2009, p. 430). 
•	 Shared, collective or distributed leadership theory overlaps with 
relational and complexity leadership, but it differs from more 
“traditional, hierarchical, or vertical models of leadership” (Avioli et al. 
2009, p. 431). Shared leadership is “distributed within a group or a team 
of individuals rather than localized in any one individual who serves in 
the role of supervisor” (Avioli et al. 2009, p. 431).
•	 Leader-member exchange theories focus on the relationship between 
leaders and followers. The central principle in leader-member exchange 
theory is that leaders “develop different exchange relationships with 
their followers,” and the quality of the relationship alters leader and 
member “outcomes” (Avioli et al. 2009, p. 433).
•	 Followership and leadership theories look at how followers see leaders 
and how their interpretation and understanding of the leader affect 
them (Avioli et al. 2009, p. 434-5). 
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•	 Servant leadership focused on certain qualities in the leader, which 
enhance the followers’ satisfaction and trust in the relationship (Avioli 
et al. 2009, p. 437). 
The authors mention the research on the theme of spirituality and 
leadership. According to them, the study of spirituality and leadership 
refers to “the values, attitudes, and behaviors that are necessary to 
intrinsically motivate oneself and others so that they have a sense of 
spiritual survival through calling and membership” (Avioli et al. 2009, p. 
437). According to them, spirituality also refers to a sense of calling on the 
part of leaders and followers, creating an organisational culture of love, care, 
concern, and appreciation for self and others (Avolio et al. 2009, p. 437). 
Their discussion of the relationship between spirituality and leadership 
as a leadership theory is vital as spirituality came to the fore as a 
foundational competency for transformational leadership in this thesis’ 
research results.
The authors also discuss the growing interest in cross-cultural leadership 
because of globalization and organizations that require leaders to work 
from and across an increasingly diverse set of locations. Understanding 
the differences between groups and cultures is an important field of study 
for leadership development. Lastly, Avioli et al. mention the growth in the 
importance of understanding how e-leadership functions. E-leadership 
does not work on a face-to-face basis and leads virtual teams on different 
technological platforms, hardware, software, and across different time zones 
(Avioli et al. 2009, p. 439).
The above concludes my broad overview of leadership theory viewed 
from three different perspectives. Leadership theories evolve and build 
on each other as new research unearths new insights and aspects of 
leadership. I now continue to describe the state of art in transformational 
leadership theory as a new leadership theory genre. In a complex, dynamic, 
and continually changing world, transformational leadership is growing 
in importance. Transformational leadership theory builds on all previous 
leadership theories and understanding.
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6. sTaTe of arT in TransformaTionaL Leadership 
TheorY 
This section describes the state of art of transformational leadership, 
its introduction as a leadership theory, how it differs from transactional 
leadership theory, and the four main dimensions thereof.
In his book, “Leadership” (1978), Burns first introduced transformational 
and transactional leadership concepts. Bass distinguished between 
transactional leadership and transformational leadership in his 1985 
book “Leadership and performance beyond expectation.” According to 
him, transactional leaders clarify the “role and task requirements for their 
subordinates so that they are confident in exerting necessary efforts” (Bass, 
1985, p. 27). In the transactional relationship between leader and follower, 
the emphasis is on rewards for the follower if they achieved their goals 
(Bass, 1985, pp. 27-29). There is an active and positive exchange between 
leaders and followers, whereby followers are rewarded or recognized for 
accomplishing agreed-upon objectives (Khan et al. 2016, p. 3). 
Transformational leadership theory is a better theory of managing the 
relationship between follower and leader. He states: “The transformational 
leader motivates us to do more than we originally expected to do” (Bass, 
1985, p. 31). Transformational leadership theory “distinguishes itself from 
the rest of the previous and contemporary theories, based on its alignment 
to the greater good as it entails the involvement of the followers in 
processes or activities related towards the greater good of the organization 
and or society. Transformational leaders raise the motivation and morality 
of both the follower and the leader” (Khan et al. 2016, p. 3). Bass explains the 
difference between the two types of leaders as follows: 
“A transactional leader contributes to such confidence and desire 
by clarifying what performance is required and how needs will be 
satisfied as a consequence. The transformational leader induces 
additional effort by directly increasing the follower’s confidence 
as well as by elevating the value of outcomes through expanding 
his or her transcendental interests and level or breadth of needs in 
Maslow’s hierarchy” (Bass, 1985, p. 31). 
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In transactional leadership theory, there is a deal between the leader 
and the follower about the follower’s reward, related to their effort. There 
is high trust between leader and follower and “little sense of adventure 
or risk-taking, new perspectives, or white-water strategies” (Khan et al. 
2016, p. 4). In transformational leadership theory, the idea is that there 
are “positive outcomes on the individual as well as organizational levels” 
(Khan et al. 2016, p. 4). Transformational leaders motivate followers to self-
sacrifice and achieve organizational goals over personal interests (Khan 
et al. 2016, p. 4). There is risk-taking involved. “These leaders are high in 
the conviction, transform their followers through regular communication, 
presenting themselves as a role model, and encouraging them toward 
achieving the mission and goals of the company” (Khan et al. 2016, p. 4). 
Transactional leadership refers to the exchange relationship between 
leader and follower to meet their separate self-interests (Bass, 1999, p. 10). 
It could take the form of passive leadership in which the leader practices 
passive managing-by-exception by waiting for problems to arise before 
taking corrective action or is laissez-faire and avoids taking any action (Bass, 
1999, p. 19). 
Transformational leaders enhance followers’ commitment, involvement, 
loyalty, and performance, while transactional leaders may induce more 
stress. Transformational leadership helps deal with stress among followers. 
Contingencies in the environment, organization, task, goals, and relation-
ships affect the utility of transactional and transformational leadership. 
Transformational leaders uplift the morale, motivation, and morals of 
their followers. The transformational leader emphasizes what you can do for 
your country. Transactional leaders cater to their followers’ immediate self-
interests. The transactional leader emphasizes what your country can do for 
you. Continuous changes in the marketplace and workforce have resulted 
in leaders’ need to become more transformational and less transactional to 
remain effective (Bass, 1999, p. 9).
Transformational leadership theory is described as a “new genre” 
leadership model (Avolio et al. 2009, p. 428). Transformational leadership 
theory is part of leadership theories that focus on group processes and 
the interaction between group members to better the followers, the 
organisation, and, ultimately, society. 
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Transformational leadership is needed because we live in a changing 
world with shifting social relations and their powers. People become cynical 
about organizations’ intention to work towards the common good of their 
members and society. It is no longer a given that followers trust and respect 
leaders. It needs to be earned (Bass, 1999, p. 19). Power relations have 
shifted. In the new social realities, transformational leadership works with 
different use of power. 
6.1  FOUR DIMENSIONS OF TRANSFORMATIONAL LEADERSHIP 
THEORy
Bass defined transformational leadership as having four dimensions: 
“Transformational leadership refers to the leader moving the 
follower beyond immediate self-interests through idealized 
influence (charisma), inspiration, intellectual stimulation, or 
individualized consideration. It elevates the follower’s level of 
maturity and ideals as well as concerns for achievement, self-
actualization, and the well-being of others, the organization, and 
society” (Bass, 1999, p. 19). 
The four dimensions of transformational leadership can be described 
as follows:
•	 “Idealized Influence” is the transformational leader’s focus on setting 
an example for the followers with a strong sense of purpose, values, 
beliefs, determination, confidence, and consideration for moral and 
ethical consequences. 
•	 “Inspiration” is about the leader inspiring others by having a compelling 
vision for the future, a clear image for what needs to be achieved and 
being optimistic about successfully doing so. 
•	 “Intellectual stimulation” of the followers happens when the leader 
re-examines the organization’s critical assumptions, helps to 
provide different perspectives on problems, looks for new ways 
to do tasks, and encourages non-traditional thinking to deal with 
traditional issues, and helps followers to become more creative and 
innovative. 
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•	 “Individualized consideration” refers to the transformational leader 
spending time teaching and coaching followers, treating them as 
individuals rather than just members of the group, consider the 
individuals’ different needs, abilities, and aspirations, helping them 
to develop their strengths, listening attentively to their concerns and 
delegate assignments that will develop individual followers (Bolden, 
Gosling, Marturano & Dennison, 2003, p. 16). 
Paula Kwan summarizes the four dimensions of transformational 
leadership as follows: Idealized influence refers to the leader “acting as a role 
model” to followers with high ethical behaviors; inspiration refers to the 
leader “articulating inspiring visions to followers”; intellectual stimulation 
refers to the leader “supporting and developing followers’ creativity”; and 
individualized consideration refers to the leader “attending to followers’ 
individual needs and concerns”(Kwan, 2019, p. 5).
Transformational leaders display more citizenship behaviours such 
as altruism, conscientiousness, sportsmanship, courtesy, and civic virtue 
and imbue their subordinates with these same values (Bass, 1999, p. 20). 
The transformational leader aligns the followers’ self-interests in their 
development with the interests of the group, organization, or society. 
Transformational leaders can be directive or participative, authoritarian 
or democratic. Nelson Mandela was directive and transformational when 
he declared: “Forget the past.” He was participative and transformational 
when he actively supported and involved himself in open, multiracial 
consultations. He was directive and transactional when he promised 
blacks better housing in exchange for their votes and participative and 
transactional when he reached mutual agreements about sharing power 
with the white minority. The same leaders can display both transformational 
and transactional behaviours and mix direction and participation (Bass, 
1999, p. 21).
Much is known about transactional and transformational leadership, 
but there are still gaps in our knowledge about how and why people 
respond to transformational leadership. 
“We still need to learn a lot more about how perceptions differ 
between transformational and transactional leaders, dealing  
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with what they think they ought to be doing in differing 
circumstances. Although transformational and transactional 
leadership concepts are found universally, much more still needs 
to be learned about how they are affected by the context in  
which the leadership occurs. Finally, much more explanation 
is needed about the workings of transformational leadership  
and how followers are moved from compliance to identification, 
and to internalization of values and beliefs” (Bass, 1999,  
pp. 31-32).
7. inTegraTed Leadership TheorY needed for 
Leadership deveLopmenT
Leadership theory continuously evolves. Traditional thinking about 
leadership centered on a leader-centric leadership model based on 
personality and traits. These leadership models increasingly have limited 
value, given the complexity that organizations are facing. The environments 
in which organizations operate are complex and characterized by more 
significant uncertainty, ambiguity, interdependencies, and interrelatedness 
(Clark, 2013, p. 135). These complex conditions place significant constraints 
on conventional constructs of leadership.
Advances in leadership theory have thus moved from an individualistic 
view to a more relational and systemic view of leadership. This shift has 
important implications for leadership development (Clark, 2013, p. 135). “A 
leader-centric perspective of leadership has similarly formed the basis of 
most leadership development models that have appeared in the literature” 
(Clark, 2013, p. 135). Clarke suggests the concept of “complexity leadership 
development” as a means “to incorporate a focus on four key dimensions 
that recognize the interrelatedness and systemicity of leadership in 
organizations” (Clark, 2013, p. 135). With “interrelatedness and systemicity 
of leadership,” Clarke wants to express how “the behaviours of individuals 
interact with wider organizational processes and contexts that together are 
considered to produce overall leadership effects” (Clark, 2013, p. 135). 
DeRue and Myers also believe that more integrative theory-building 
in the leadership literature is necessary. They are further convinced that 
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the field of leadership theory lacks a coherent and integrative frame- 
work for organizing the existing literature on leadership development 
(DeRue, & Myers, 2014, p. 32). They use the concept “leadership architecture” 
to illustrate the complexity of leadership. They define “leadership 
architecture” as the organizational practices, structures, and cultural factors 
that influence the leadership development process (DeRue, & Myers, 2014, 
p. 32). 
Deborah Ancona and her colleagues, Wanda Orlikowski, Peter Senge, 
and Tom Malone from the MIT Sloan School of Management, propose an 
integrative leadership theory that can be used for leadership development. 
It is an integrative leadership theory that acknowledges and allows for the 
interrelationship between followers and the leader and encompasses both 
the individual leader and the organization. 
It influenced the Delphi research described in chapter 7 and 8. It forms 
the basis of the Delphi research result, namely the agreed-upon Framework 
of 5 Transformative Leadership Competencies. 
8. an inTegraTive Leadership TheorY: The 4 
capaBiLiTY Leadership framework of miT
The 4 Capabilities Leadership Framework developed at MIT Sloan is 
an example of an integrative leadership development framework. It 
assimilates and builds on the newest leadership theories and insights. 
It further fits the Visionary Leadership Paradigm and transformational 
leadership theory. The 4 Capabilities Leadership Framework is an appealing 
integrative leadership development theory. It is based on capabilities that 
must be present within both individuals and within organizations. These 
capabilities can be developed, unlike traits, behaviours, etc., which are much 
harder to develop or change. The 4 Capabilities Leadership Framework 
is a model developed over four years by Deborah Ancona, Tom Malone, 
Wanda Orlikowski, and Peter Senge at the  MIT Leadership Centre. It is 
based on 4 capabilities: Sensemaking, Relating, Inventing, and Visioning. 
The main idea is that leadership is made up of these four capabilities and 
that both individuals and organizations must rotate through these elements 
to be effective. They described the 4 Capabilities Leadership Framework 
as “a framework that allows us to integrate prior leadership theories while 
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focusing on what leaders actually do. It is a framework that views leadership 
not as a person, but as a capacity that individuals and groups possess” 
(Ancona, 2005, p. 1). 
Their leadership framework carries several core assumptions.
Core assumptions of the MIT 4 Capabilities Model
Leadership is distributed – leadership is everyone’s job, not just the assigned 
leader. Peter Senge believes it is an ongoing process involving a set of 
individuals taking on various tasks and working interdependently. It is not a 
position or a single person.
•	 Leadership is personal and developmental – there is no one right way 
to lead. Throughout history, people have succeeded in leadership 
with different styles. The Framework recognizes this with the concept 
of a Change Signature, each individual’s characteristic way of creating 
and leading change, which, like our leadership itself, will develop and 
change over time. The authors of the model suggest that the best way 
to lead is to recognize and make the best use of the capabilities you do 
have while developing the others you lack or partnering with people 
who already have them.
•	 Leadership is a process to create change – Leadership is essentially 
about making things happen, and one of the ways of doing this is to 
empower others to lead.
•	 Leadership develops over time – Nobody is born with it; we learn 
it through practice, reflection, role models, feedback, and theory. 
(Ancona, 2005, pp.1-2).
The 4 Capabilities Leadership Framework defines the four critical capabilities 
of leadership as follows. 
•	 sensemaking31: making sense of the world around us, coming to 
understand the context in which we are operating.
•	 relating: developing key relationships within and across organizations.
•	 visioning: creating a compelling picture of the future.
31	 	Term	coined	by	Karl	Weick	1995.
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•	 inventing: designing new ways of working together to realize the 
vision (Ancona, 2005, pp. 1-2).
The 4 Capabilities Leadership Framework states that each leader has 
a unique way to let change happen through their unique Change 
Signature. “The change signature is made up of a credo and the 
characteristic way in which the leader creates change” (Ancona, 2005, 
p. 3). Each leader’s Change Signature draws upon his or her values, skills, 
experience, tactics, and personality to build trust, respect, and authenticity” 
(Ancona, 2005, p. 3).
8.1 4 KEy CAPABILITIES
Leadership is the application of the 4 key capabilities, either by individuals 
or within an organization. With individuals, they must cycle through the 
4 capabilities or do so in partnership with others. With organizations, the 
formal leader must facilitate the development of these capabilities within 
the organization and facilitate the application of the capabilities across 
organizational boundaries. The capacity for leadership is both individual 
and collective. Leadership is not solely the CEO’s responsibility but can and 
should permeate all levels of the organization (Ancona, 2005, p. 3).
Sensemaking  and  Relating  are called enabling capabilities. The first 
enabling capability is called  Sensemaking. The term “sensemaking” was 
coined by Karl Weick in his 1995 book: ‘Sensemaking in Organizations.’ It 
involves developing a full and meaningful understanding of the situation 
and the environment in which you find yourself. The act of Sensemaking 
is discovering the new terrain as you are inventing it. In the very process of 
mapping the new terrain, you are creating it. Sensemaking seeks many types 
and sources of data; it involves others in the sensemaking process, it looks 
for other frameworks of understanding, it moves beyond stereotypes, it 
learns from small experiments and uses images, metaphors, or stories to try 
to capture and communicate critical elements of your map (Ancona, 2005, 
pp. 1-2).
The second enabling capability is  Relating, which recognizes that 
leadership is not an individual activity and that success will depend on 
developing and maintaining trusting relationships. “Leadership is not 
an individual sport, and in our networked age, the ability to connect and 
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build trusting relationships is a key competency” (Ancona, 2005, p. 2). While 
leaders try to create trust, optimism, and harmony, they often get anger, 
cynicism, and conflict instead. The core capability of Relating centers on the 
leader’s ability to engage in inquiry, advocacy, and connecting. Inquiry is 
the ability to listen and understand what others are thinking and feeling, 
but it goes deeper than that. We are trying to understand someone’s 
position and the data they used, the processes they applied, and the 
interpretations they made in reaching that position. The other side of the 
coin is advocacy, which involves taking a stand and trying to convince 
others of our position’s merits while maintaining an open mind that 
good inquiry might throw up viable alternatives. Sometimes we are 
so busy trying to push our own ideas that we do not listen to what 
others say. The third area of Relating is about connecting, building 
collaborative relationships with others, and creating coalitions for change. 
Inquiry and advocacy are made possible by good connecting, how 
you relate to people to build trust, develop relationships, and build up 
networks to support collaboration. Tips for effective connecting are 
to understand the perspective of others within the organization and 
withhold judgment while listening to them, encourage others to 
voice their opinions, be clear about your stand and how you reached it, 
think about how others might react to your idea, and how you might best 
explain it to them and think about your connections (Ancona, 2005, 
p. 2).
The following two capabilities, Visioning, and Inventing, are called 
action capabilities. Visioning  is about creating a compelling vision of the 
future. If Sensemaking  is the map of the present, then  Visioning  is the 
map of the future. Promising visions align people. While Sensemaking 
creates a map of what is, Visioning is a map of what could be. Visions are 
important because they motivate people to give up their current views 
and ways of working to change. Perhaps most importantly, Visioning 
provides people with a sense of meaning about their work. It answers 
the question, “why am I doing this?” Thus, good leaders can frame 
visions in a way that emphasizes their importance along some key-value 
dimensions. Visioning is something about which much is said, but little 
is effectively practiced. The biggest reason behind this is that while 
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people are generally good at explaining a compelling future, they are 
not as good when explaining why the present is not good enough. 
Tips for effective Visioning is to develop a vision about something that 
excites you or is important. Frame the vision with an ideological goal, 
use stories, metaphors, and analogies to paint a vivid picture of what the 
vision will accomplish. Practice creating a vision in many arenas, enable co-
workers by pointing out that they have the skills and capabilities needed to 
realize the vision. Embody the key values and ideas contained in the vision, 
“walk the talk” (Ancona, 2005, p. 3).
The final capability is  Inventing. It is about developing new ways of 
doing things and for people to work together to achieve the goals that 
have been set. This stage is especially crucial when dealing with adaptive 
challenges, where current skills and experiences are not going to solve the 
problem. New structures and processes to are needed to make the vision 
a reality. Inventing entails creating the processes and systems required to 
make the vision a reality. It involves implementing the steps required to 
achieve our vision of the future. 
Tips for effective Inventing include maintaining a focus on improving 
how people work together in your team and organization. Think through 
how things will get done, who will do what, by when, and in what 
configuration. Play with new and different ways of organizing work. Examine 
alternative ways of grouping people together. Organize their internal 
interaction, and linking across different groups, blend Sensemaking and 
Inventing (Ancona, 2005, p. 3).
8.2 CAPABILITIES ARE COMPLEMENTARy 
The four capabilities of Sensemaking, Relating, Visioning, and Inventing, 
are complementary. Without inventing, visions may remain dreams that 
never get realized. Inventing without a clear sense of the current situation 
and where you want to go can result in chaos. People want to know that 
they are operating with an accurate map of reality, not outdated or based 
on wishful thinking. They also want to see that they are working for 
something important. Finally, while visions and new structures can result 
in significant activity, without a base of people committed to working 
together towards the goal, any success may be short-lived. By engaging 
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in these activities over time, leaders begin to develop their distinct way of 
making things happen.
Through various experiences, leaders can further develop their 
capabilities, build leadership capacity in an organization, and better 
understand their values and skills. These capabilities can also create 
tensions that need to be managed. It is difficult to hold an image of the 
future and the present simultaneously. Balancing people and processes, 
action and understanding, individual and collective aspirations can be 
challenging. yet, it is inherent in the Framework that managing these very 
tensions is the essence of leadership. While individuals need to exercise 
all four capabilities, they must also work with others who complement 
their skill portfolio. In this way, leadership can be shared among many. 
Where one might be planning the future, another is working with others 
to invent ways to improve current operations. Thus, leadership is both 
individual and collective (Ancona, 2005, p. 3).
8.3 DEVELOPING A SIGNATURE STyLE
The  Change Signature  is of extreme importance. Ancona phrases it as 
follows: “The four capabilities, like the compass that they form, are only a 
tool. It is the change signature that determines how and what the tool is used 
for. While the capabilities focus on what leaders do, the change signature is 
about who a leader is” (Ancona, 2005, p. 3). 
The leader’s change signature develops slowly based on experience 
and skills. Each person’s change signature is unique because each person 
brings his/her unique values, skills, experience, tactics, and personality 
into play in their role as a leader. “Each person has his/her personal way 
of making change happen, although there certainly are patterns across 
individuals. The change signature is made up of a credo and the distinctive 
way the leader creates change. The term “credo” refers to a person’s core 
values and beliefs, both for themselves and for their organization” (Ancona, 
2005, p. 3).
The second aspect of the change signature is how an individual 
embodies the four capabilities that make change happen. People have 
different skills, abilities, tactics, and operating modes that characterize how 
they carry out their leadership activities. Some people do Sensemaking 
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in an interpersonal manner. For others, it might be a lonely analytic 
process that starts and ends on the computer (Ancona, 2005, p. 3). “Leaders 
learn through experiences what is most important to them and how they 
can be most effective with others. This process is facilitated when leaders 
take the time to reflect on their experiences” (Ancona, 2005, p. 3). Some 
people learn more from failure than success (Ancona, 2005, p. 3).
8.4 CONCLUSIONS ON THE 4 CAPABILITy FRAMEWORK 
As presented in the MIT Framework, leadership is a combination of 
four capabilities and a change signature. It is distributed across 
individuals and the organization and involves Sensemaking, relating, 
visioning, and inventing. By engaging in these activities, leaders begin to 
develop their distinct way of making things happen over time. Through 
various experiences, leaders can further develop their capabilities, build 
leadership capacity in an organization, and better understand their values 
and skills.
It is also essential to understand that the 4 capabilities are comple-
mentary. A vision without good Sensemaking is not likely to be achieved. 
Inventing without a vision is directionless. Sensemaking can only be reached 
via good Relating.
Leadership is thus about understanding where we are (Sense-making). It 
is identifying where we want to be (Visioning). It is finding the ways to get 
us there (Inventing), and it is the capability to build trusting, collaborative, 
and functional relationships necessary for it all to happen (Relating). Every 
leader has his or her distinct way of using these capabilities to make change 
happen. This unique pattern is called a “change signature.” 
It will be seen in chapters eight and nine how the 4 Capabilities 
Framework of MIT influenced the Delphi research results.
9. concLuding remarks
The DRC has a tremendous challenge. The church needs an integrated 
transformational leadership theory for its specific circumstances. It needs 
to develop transformational leaders who can lead communities of faithful 
believers in the process of transformation in a complex world. Missional 
theology demands that believers discern the work and presence of missio 
141 
TRANSFORMATIONAL LEADERSHIP THEORY
Dei and be transformed into communities of love and practice to help 
bring the equality and healing of the kingdom of God near and present to 
local communities. 
It is a challenge that the DRC has heard and understand as their calling 
from the Triune God. To act on this challenge, the DRC needs synodical 
leaders with wisdom, knowledge, and the political will to develop and 
implement leader and leadership development policies that consider their 
unique embedded leadership concept and the leadership structures and 
systems of the DRC. That will need something special, something extra-
ordinary, because the DRC leadership system is built on the principle that 
no leader is above another leader. Leaders do not have the power to reform 
leadership systems and structures and are inundated with many other 
issues that take their attention. Their leadership is structured around short-
term problems that limit their leadership influence and abilities. 
Furthermore, DRC pastors are mostly in situations where they face their 
leadership challenges alone in congregations without the support of the 
church’s structures and systems. 
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C h a p t e r  6
F O C U S  G R O U P  R E S E A R C H  O N  T H E 
C H A L L E N G E S  A N D  O P P O R T U N I T I E S 
F O R  D R C  PA S TO R S
1. IntroductIon
This chapter describes pilot research results that used focus group research 
to ascertain the DRC pastors’ insight into the leadership challenges and 
opportunities facing them. The DRC pastors experience first-hand the 
changing world. Otto Scharmer describes these changes as affecting 
leaders, businesses, institutions, governments everywhere and on all levels: 
“We are living in a time of disruption, and we are encountering 
something that is dying. What is dying shows up as a shadow of 
our old civilization dream: bigger is better, and so forth. What we 
are called to do is to evolve that civilizational dream in a way that 
reflects and transforms these shadows by reinventing how we live 
and work together, by articulating what kind of civilization we 
want to be and cultivate. A lot of this deep renewal work is already 
underway. It involves the regeneration and profound evolution of 
our economic, democratic, educational, and cultural institutions” 
(Scharmer 2013, p. 18). 
Each institution experiences these changes uniquely. In the DRC, the 
disruptive changes play out as a challenging transition from a centuries-old 
Christendom ecclesiology towards a missional ecclesiology within a Post-
Christendom era, as described in chapters 2 and 3. This transition asks for 
leaders with imagination, vision, able to transform the culture in the church. 
We analysed and described the academic discussion of the leadership 
challenges facing the DRC and its pastors’ office (chapter 4). That analysis 
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forms the background for the interpretation of the focus group research 
described here.
It is a challenging time for pastors in congregational ministry in  
the DRC. The DRC in South Africa is a predominantly white, 
Afrikaans-speaking church that struggles to cope with the 
demographic, political, and cultural changes taking place in the 
country. The signs were there before 1990, but since 1990 the 
DRC’s influence in society waned. It lost members, and it started 
to experience financial difficulties in many congregations and 
struggles with the process of uniting with the URCSA (Burger & 
Wepener, 2004, pp. 7-8). 
The past fifty years’ significant societal changes created challenges for the 
pastoral ministry and impacted pastors’ stress-levels and well-being. The 
DRC pastors experience these changes and challenges in congregations, 
personal and existential. An essential part of this thesis’s practical 
research is to listen carefully to how pastors themselves perceive the 
challenges and opportunities they face in the DRC. The challenges 
they experience in their congregations are an essential part of 
developing an agreed-upon framework of transformative leadership 
competencies. Listening carefully to those we want to help has become 
essential in a society and a world where easy answers do not exist. 
The transitions and challenges that face the church are complex and 
diverse. Listening carefully to, and understanding the internal, personal 
conversation of DRC pastors on their experiences of the challenges and 
opportunities facing them in their ministry, is of central importance in our 
search for the leadership competencies needed by DRC pastors in a time 
of transformation.
In this chapter, we listen to the voices of the DRC pastors themselves. 
We used the practice-orientated research method of a focus group to 
listen to the DRC pastors. This chapter relates to the fourth research 
question of this thesis: How do DRC pastors formulate the challenges and 
opportunities for DRC pastors in congregations? What are the threats and 
opportunities for DRC pastors in congregations? How do pastors in the DRC 
perceive the changes that impact their ministry? How do they describe it? 
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What labels do they give to the changes? How do they see the challenge 
that the changes pose to them in their DRC congregations? What are 
the opportunities for the DRC, according to themselves? What are their 
responses to these challenges and opportunities? These questions lay at 
the heart of the focus group research done to research how local pastors of 
the Dutch Reformed Church in the Western Cape, South Africa, understand, 
perceive, and formulate the challenges and opportunities facing the pastors 
in the Dutch Reformed Church.
The focus group research results described in this chapter will 
inform the main research question of this thesis, namely: “What 
framework of transformational leadership competencies could 
guide the development of church leaders in the DRC that will 
serve a missional church?” 
2. research questIon and research method 
The research question guiding the focus group research is: How do DRC 
pastors formulate the challenges and opportunities for DRC pastors in 
congregations? In the focus group, we used the following four questions to 
guide the participants to formulate responses: 
a. What are the threats and opportunities that DRC congregations and 
pastors face? 
b. Why does the DRC have the problems that you mentioned? Why does 
the DRC struggle with these issues?
c. What is the ideal future for DRC congregations and their pastors? 
d. What is the role of the DRC pastor in the solution? What competencies 
does he/she need? 
By choosing a focus group as a research method, we select a technique 
that could describe the real challenges facing DRC pastors as they 
experience them. We will hear their diagnoses of the reasons for their 
challenges and their ideas on the church’s desired future. The focus 
group is crucial empirical research on DRC pastors’ self-understanding. 
Listening to and recording their personal experiences, insights, and 
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knowledge on the challenges and opportunities facing them and their 
congregations could provide important insights and understanding. 
This focus group research is a pilot study (not the primary research). 
“A Pilot Study (PS) is a small-scale research project conducted before the 
final full-scale study” (Ismail, Kinchin & Edwards, 2018, p. 1). The existing 
literature advocates the importance of a PS from two perspectives (Ismail 
et al., 2018, p. 4): from the research instrument’s perspective and from the 
perspective of the research’s focus. The first perspective is not the reason 
why we conducted this pilot study. The main research is done with different 
respondents and a different method, namely the Delphi research method. 
The reason why we included this pilot study in the Ph.D. project is to find 
the support of “’the focus of the study,’ it helps the researcher to concentrate 
their data collection on a narrow spectrum of projected analytical topics” 
(Ismail et al., 2018, p. 4). We expect that church and society changes (post-
Christendom, secularization) challenge the DRC’ pastors’ ministry. They 
need leadership qualities that they are not trained in and seek leadership 
competencies required to transform into a missional church. In summary, 
the PS was done to determine whether the experiences, challenges, 
and needs of DRC pastors align with this study’s focus to formulate an 
agreed-upon framework of transformational leadership competencies for 
DRC pastors.
3. strategIc samplIng for focus group research
We used purposeful sampling to constitute the focus group. A purposeful 
sample, also referred to as a judgmental or expert sample, is a type of 
nonprobability sample. It involves identifying and selecting individuals 
or groups of individuals knowledgeable about or experienced with a 
phenomenon of interest. In contrast to maximum variation sampling, the 
researcher can follow the strategy of picking a small, homogeneous sample. 
Such a small group aims to describe some particular subgroup in-depth 
(Patton, 2002, p. 235). In addition to knowledge and experience, availability, 
willingness to participate, and the ability to communicate experiences and 
opinions in an articulate, expressive, and reflective manner is also essential.  
In purposive sampling, subjects are selected based on study purpose 
with the expectation that each participant will provide unique and rich 
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information of value to the study. One needs to apply expert knowledge 
of the population to select a cross-section in a non-random manner 
to represent the population. The population of pastors of the DRC is a 
relatively homogenous group who live and work from a similar theological-
hermeneutical framework. Differences could come from the degree of 
urbanization. Therefore, we selected pastors working in different contexts 
of urbanization. Based on these considerations, we think that saturation was 
reached with only one focus group meeting.
Three pastors that were invited could not attend due to pastoral 
emergencies. One was a female pastor from a rural congregation, and the 
other two were male pastors of medium-sized congregations in the suburbs 
of Cape Town. Six focus group members were men and one a woman pastor. 
They represented macro, medium, suburban, and rural congregations.
Table 1: Description of the sampling group for focus group research
Gender Description of congregation Urbanization
Female Suburban Medium (between 500 and 1000 members)
Male Rural Small (less than 500 members)
Male Inner-city Macro (more than 1000 members)
Male Suburban Macro (more than 1000 members)
Male Suburban Medium (between 500 and 1000)
Male Suburban Macro (more than 1000 members)
Male Suburban Macro (more than 1000 members)
4. constructIon of the IntervIew 
The focus group questions were open questions to allow the pastors to 
share any issues about which they felt passionate. The questions were 
structured to enable participants to voice their insights on pastors and the 
church concerning its finances, policies, needed competencies, challenges, 
threats, and opportunities. The questions were also meant to allow them 
to voice their concerns, dreams, personal and congregational vision. The 
questions evoked energy for open conversation in the group and generated 
enough material for the researcher to develop a good understanding of the 
experience of the pastors in their ministry. The questions were in the order 
of general to more specific and in the order of relative importance.
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The focus group questions’ structure and order follow the first four 
stages of the cycle, namely problem analysis, diagnosis, desired situation, 
and conditions for the solution (Verschuren, 2009, p. 31). The main question 
is in italics; bullets precede follow-up questions.
problem analysis: actual situation
a. What are the threats and opportunities that DRC congregations and 
pastors face? 
•	 What makes you stay awake at night? 
•	 What hinders you from the DRC church and pastors?
•	 What is your biggest personal challenge in ministry? 
diagnose: the causes
b. Why do we have the problems that you mentioned? Why do we struggle 
with these issues?
•	 Why do people leave the DRC?
•	 Some people say “the change in demographics” is a significant 
issue. What do you think?
•	 Some people say “post-apartheid” is a significant issue. What do 
you think?
•	 Some people say “ethnic diversity” is a significant issue. What do 
you think?
desired situation: Ideal future 
c. What is the ideal future for DRC congregations and their pastors? 
•	 What and how is the ideal DRC congregation? In what image can 
you describe the congregation?
•	 What are the conditions that must be met to realize this ideal?
•	 Does this ideal meet the causes?
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conditions for transformation: competencies of pastors and 
congregations
d. What is the role of the DRC pastor in the solution? What competencies 
does he/she need? 
•	 What are the competencies that congregations need to develop?
•	 What are the competencies that pastors need to develop?
5. data analysIs 
The theoretical frame of the analysis of our focus group findings is based on 
the review of chapters two to four. We developed theoretical codes by using 
the main themes and concepts of the academic conversation in chapters 
two, three, and four. The main themes and concepts were developed in 
categories with sections and subsections. 
the following main themes were selected. 
I. Identity of the church (chapter 2 and 3) 
II. Identity of the pastor (chapter 4)
III. Training of the pastor (chapter 4) 
Regarding the first theme of the church’s identity, two concepts were 
selected: Christendom church and missional church. 
Concerning the second theme of the identity of the pastor, two concepts 
were selected: spirituality and leadership roles.
About the third theme of the training of the pastor, three concepts were 
selected: reformed theology, congregational ministry, and real-life issues.
Within each concept, we distinguished several aspects. We refer to tables 
2, 3, and 4 for the description of the aspects.
The coding system that we used is described by Rubin and Rubin as 
follows: “When you have complex codes in which same concepts and 
themes are subsumed within others (hierarchical coding), and you want to 
show this relationship in your codes, it is handy to create an outline (which 
is itself a hierarchical code) and then use the numbers from the outline as 
your codes. The main topics are designated with Roman numerals (I, 11, 
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III); subtopics below them are designated with Roman capital letters (A, B, 
C). AII the items that come under III are related to each other, and all the 
items under III A, III B, are subparts of III” (Rubin & Rubin, 2006, p. 203). We 
used hierarchical coding as follows: Main Topics (Themes) (I, II, III), Subtopics 
(Concepts) (A, B, C), Aspects (1, 2, 3), Sub aspects (a, b, c).
We developed the following initial theoretical codes to analyse the focus 
group data. The codes are hierarchically organized as follows: 
Main themes (I, II, III), 
A concept in the theme (A, B, C),
Aspects of the concept (1, 2, 3), 
I. Identity of the church 
Definition: The church’s identity refers to church members’ deepest 
convictions and beliefs about the church’s purpose, that they deemed as 
non-negotiable and experience as a life-calling that demands commitment 
and action. 




Christendom refers to an era of a close-knit 
relationship between state and church, a period 
of institutionalization, a certain mindset, and an 
understanding of being church and a volkskerk.32
A1 
Institutionalized 
Institutionalized refers to establishing “a regular 
way of doing things (structure, roles, and 
responsibilities), which become normative and 
hard to change because it subjects the individual 




Christendom ecclesiology is the theological 
understanding of the identity, constitution, and 
functions of being a church in a particular era of 
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A3 Volkskerk
Volkskerk refers to the understanding of the 
church as consisting of a specific and exclusive 
group belonging to the same origin and race. In 
the case of the DRC, it refers to the Afrikanervolk.35
B. Missional 
church
The missional church refers to the understanding 
of the church’s identity and calling as 
representatives of God’s kingdom who shares in 
His mission while following Christ, being open 
to the Holy Spirit’s gift, and committed to the 
community of believers.36 
B1 Kingdom of 
God
The Kingdom of God refers to the spiritual reign 
or authority of God. The already/not yet period of 
Kingdom is a time of mission.37
B2 Following 
Christ
Following Christ refers to personal, obedient, 
and practical following of the rule and principles 
of Christ rather than just confessing faith 
statements.38 
B3 Community
Community refers to groups of diverse, committed 
people who are disciples of Christ and learn how 
to follow Him in their daily lives.39 
B4 Missional 
Ecclesiology
Missional ecclesiology refers to the understanding 
of the church’s identity and calling as 
representatives of God’s kingdom who shares in 
His mission while following Christ, being open to 
the gift of the Holy Spirit, and committed to the 
community of believers.40
II. Identity of pastor 
Definition: “Identity of the pastor” refers to the deep personal convictions 
and beliefs of pastors that urge them to dedicate their lives to train, lead, 
serve and organize the community of believers. Pastors experience their 


















Table 3: Hierarchical coding for Identity of the pastor
Concept Aspects Definition
A. Spirituality
Spirituality refers to personal integrity, emotional 
health, embodiment, discipleship, Coram Deo way 
of life, and the accompanying transformation and 
growth that take place in a person who daily practices 
the Christian faith.41 
A1. Personal 
Integrity
Personal integrity refers to the integration between 
professed beliefs and values and the actual 
embodiment of those beliefs.42 
A2. Emotional 
health
Emotional health refers to the capacity to be aware 
of, control, and express one’s thoughts, feelings, and 
behaviours and handle interpersonal relationships 
judiciously and empathetically.43 
A3. Following 
Christ
Following Christ refers to a person’s commitment 
to understanding and integrating Jesus Christ’s 
teachings in daily living and growing in a personal 
relationship with Jesus Christ.44 
A4. Coram 
Deo way of life
Coram Deo refers to the idea of living in the presence 





Personal growth and development are a 
transformational process of a pastor’s physical, 
emotional, intellectual, spiritual, and social state 
through a personal relationship with Jesus Christ.45
B.  Leadership 
roles 
Leadership refers to the roles and responsibilities of a 
person leading a group of people (in a congregation) 
in a specific direction based on a vision that is put 
into practice (implementation) through relationship 
building, teaching and mentoring others, discerning 
next steps and decisions, serving others, continuous 
personal and group learning, contextualization and 
the establishment of effective management structures 
and leadership teams.46
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B1. Vision
Vision refers to thinking about or planning the future 




Learning ability refers to the leader’s brainpower, 
mental capacity, intelligence, attitude, and willingness 




Management structures refer to the roles, positions, 
and power relations that guide and prescribe how 
individual leaders may exercise their leadership 
functions in the church. In the DRC, the management 
structures are specified in the church order.49
B4. Team 
leadership 
Team leadership refers to the guidance, instruction, 
direction to a group of other individuals (the team) to 
achieve a key result or group of aligned results. It is 
the opposite of lone ranger leadership, which refers to 
a leader who acts alone and without consultation or 
others’ approval.50
III. training of pastors 
Definition: Training of pastors refers to pastors’ seminary and ongoing 
training to support their leadership and management roles and functions 
in their congregations.





Reformed theology refers to the focus 
on theological truths and dogma in the 
tradition of Protestantism rather than a focus 




Theological truths refer to the beliefs and 
doctrines that the church proclaims about 
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B.  Congre- 
gational  
ministry
Congregational ministry refers to the human 
knowledge needed when ministering a 
congregation: to know how to support 
and teach others, how to provide spiritual 
guidance and influence people, as well as 
management knowledge and skills to be 
able to develop and lead leadership teams 




Human knowledge refers to understanding 
human nature, helping, energizing, 
supporting, coaching, motivating, 




Management knowledge and skills refer to 
the ability to conceive ideas (vision), plan 
(strategize), organize (part of planning), 
build a team (relationship building), and 
execution (implementation).55 
C.  Real-life 
issues
Real-life issues refer to people’s actual 
experiences and challenges, such as 
diversity, differing needs in different life 
phases (like youth), and demographic 
changes due to political and economic 
influences.56 
C1. Diversity
Diversity refers to the differences between 
people due to their personalities, culture, 
race, training, and academic background.57
6. results 
We describe the results of the data analysis of the focus group in the 
following way: 
•	 The data interpretation of the focus group is made by using the 
hierarchical data-analysis codes (based on the themes that came to the 
fore in the preceding chapters of this thesis as well as the themes that 
came to the fore in the focus group data) to do a thematic analysis of 
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•	 The focus group feedback follows the structure, order, and four 
stages of the intervention cycle, namely problem analysis, diagnosis, 
desired situation, and conditions for the solution (Verschuren, 2009, 
p. 31). We ordered the data according to this structure of the inter-
vention cycle.
•	 We report the results of our analysis of the focus group by structuring 
the feedback in the four focus group stages/questions. In each stage 
of the cycle, we follow the structure of our coding system: (I) identity 
of the church (II), the identity of the pastor (III), and the training of the 
pastor. Within each topic, we will indicate the concept and aspects on 
which we will report.
6.1 PROBLEM AnALySIS: ACTUAL SITUATIOn
question 1: what are the real challenges and opportunities for the 
drc and its pastors? 
According to the focus group, the main challenges and opportunities for the 
DRC relate to the themes of the identity of the church, the identity and self-
understanding of the pastor, and the training of pastors. They confirmed 
the analysis that the DRC is in the midst of a transition from a Christendom 
ecclesiology towards a missional ecclesiology and that the person of the 
pastor will take a prominent leadership role in this transition.
topIc I. Identity of the church
A.1. Institutionalized 
The focus group discussed the fact that the DRC is institutionalized 
with a lack of openness to new ideas, thinking, experiments, and practices. 
The result of the church’s institutionalization is slow change, hard-dying 
habits, and pastors and members who do not always see the need to be 
exposed to new thinking, learning, ideas, and new ministry practices. 
While it is true that more pastors are exposed to new thinking and ministry 
practices, there is not much systemic support in the DRC management and 
leadership structures to implement these ideas. The result is that individual 
pastors sometimes struggle to transform practices and implement changes 
in the church.
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P7: 059: “Our people struggle with the simplest change. People 
sometimes react by saying: “What circus do we have here?” 
The focus group discussed that the DRC is in a systemic transition, moving 
from being a traditional, institutionalized church that focuses on stability, 
rules, and compliance to become more focused on relationships, spirituality, 
and service. That is a shift from a Christendom mindset to a new mindset. 
P5: 014: “What is happening with us as pastors, churches, and the 
DRC system is that we are in the process of transformation from a 
church that thinks and act traditionally. There is a shift in hierarchical 
structures, theology, and agendas of synods. The church is systemic 
in transit. The system is in transit in her profile and ministry focuses, 
relations became more important, the warmth of relations and a 
more profound spiritual quest.”
A.2. Christendom ecclesiology
The focus group confirms that the biggest challenge for the DRC, her 
pastors, and church members is that it has emerged from a Christendom 
ecclesiology and practice, which formed the theological framework, 
ministerial practices, and imagination of a whole era of DRC pastors and 
members. The personal, inner space of DRC pastors is deeply influenced 
by their theological training, ministry experiences, and practices within the 
Christendom theological mind-set.
P1 009: “I was formed and trained in the Christendom era. I got my 
first understanding of the Christian faith and the church in that 
framework. I think I am theologically trained in terms of a certain 
understanding of the church within that framework. And that world 
is over. What I see as a challenge is that we must rethink church and 
Christianity from the ground.” 
A.3. Volkskerk
The focus group described the DRC as struggling with her heritage of 
homogeneity, her history as “volkskerk” for the white Afrikaner. They 
expressed the opinion that the DRC still focuses their attention exclusively 
on the white Afrikaner’s needs in South Africa. The DRC’s deep-seated 
notions of being “church” do not help cross the bridge to people other 
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than white Afrikaners. The church and her pastors find themselves in a new 
South Africa where communities are no longer isolated. Demography 
is changing, and the DRC struggles to embrace diversity and grow over 
cultural and racial divides. 
P 4 052 “We concentrate on white Afrikaner people, and they feel  
very threatened for many reasons, among others affirmative action. 
… It is a place where people still feel safe.”
topic II. Identity of the pastor 
A. Spirituality
The focus group was strong of the opinion that personal spirituality in the 
DRC pastors is, to no small degree, non-existent. According to the focus 
group, there is a visible lack of deeply grounded personal spirituality in 
many DRC pastors. The focus group sees the pastor’s spirituality as a central 
challenge for the DRC and her pastors.
P6 094: “The DRC is in a much sadder state than we think. It is a 
hopeless situation. Many pastors’ spiritual life is indeed non-existent.”
topIc III. training of pastors
C.1. Diversity 
The focus group agrees that the actual situation is that the DRC 
struggles with real-life issues South African issues such as ethnic diversity. 
The DRC pastors lack the training, strategies, and even the objective to 
minister to a diverse group of people, reach unreached people or bridge 
the divide between the diverse people in their communities. The needs of 
the diverse South African society are still not enough in the DRC grasp or 
view. The DRC has not yet found a solution for the challenge of changing 
demographics in the communities where their congregations exist.
P4 052: “One of our biggest challenges is that we cannot deal with 
diversity. We are not trained to deal with diversity. We do not like 
diversity. We speak the language and use the word diversity, but 
we cannot deal with it on the ground. Because we cannot deal with 
diversity, changing demographics is a fatal blow for us.”
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6.2 DIAGnOSIS: THE CAUSES
question 2: what are the causes behind the problems of drc 
congregations and the ministry of the pastors? 
In their discussion of the causes of the problems facing the DRC, the focus 
group highlighted the themes of the identity of the pastor and the training 
of the pastor as the leading causes of the challenges facing the DRC.
topIc I. Identity of the church
B.2. Following Christ 
In Christendom ecclesiology, the church occupied a central position 
in society, and DRC pastors focus on helping people to fit in society. In a 
missional ecclesiology, people need to be helped to follow Christ in a secular 
world. The problem is that DRC pastors cannot help people get involved 
with the “mission” of God in their ordinary lives. They do not know to teach 
people and mentor how to grow in a personal relationship with Jesus Christ.
P1 090: “My question is how I help my lawyer that works in the biggest 
chaos imaginable. How do I help him to live with Jesus a new life in 
the workplace?”
topIc II. Identity of the pastor
A.2. Emotional health
The focus group felt that the leading causes of the DRC pastors’ challenges 
are their lack of spirituality and Coram Deo life. The lack thereof is the 
reason for many pastors’ emotional and spiritual un-healthiness and, 
simultaneously, the answer to many of the challenges for the church. Pastors 
need to face their lack of self-insight in their own unhealthy emotional 
life because it blocks the transformational power of God’s work in pastors 
and congregations. Pastors need to be honest about their humanness, 
brokenness and acknowledge that they are not always successful in living the 
new life of Jesus. The following remark links the “emotional unhealthiness” 
of pastors with a lack of spirituality and a Coram Deo life. 
P1 122: “… The surprising thing that I never saw is the lack of spiritual 
life of pastors. It is endemic. And the second thing is that Coram Deo 
life is critical. I unexpectedly discovered: one of the biggest obstacles 
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for my transformation is my lack of self-insight. For me, it was a total 
gift, but extremely uncomfortable to discover my own “emotional un-
healthiness.” To discover my emotional unhealthiness in my fifties is 
terrible.”
A.3. Following Christ
Pastors must learn how to follow Christ themselves and invite and coach 
people into this Coram Deo way of life. Pastors must move away from just 
transferring knowledge and theology to sharing their journey of faith in 
Christ. According to the participants, many pastors teach gospel truths but 
do not practice them or integrate them well into their personal lives. They 
expressed the opinion that DRC pastors are good with theological discussion 
and preparing good sermons, but it has little impact on people’s lives. The 
focus group felt there is a difference between teaching people theological 
content and teaching people how to live as followers of Jesus Christ. They 
expressed the insight that we need to invite people to be trained in a new 
way of life. 
P1 083: “I want to say: The central focus is that we should open 
ourselves for who Jesus is. This is not about dogma or only 
understanding. We must stop thinking that we are the experts. We 
invite people into a new life with Jesus. We practice this new life. That 
does not mean we always get it right, so we invite people in to train a 
new way of life with us.”
According to the focus group, a significant cause for the church’s 
current state is that pastors were trained to understand Jesus theologically 
and rationally. They were not trained to embody the mission and identity 
of followers of Jesus. The pastor’s real challenge is to go beyond a rational 
understanding of Jesus and embody their calling and identity as followers 
of Jesus Christ. The real issue is understanding that the pastor must follow 
Jesus in a new, transformational way of life. According to the focus group, 
the pastor must learn how to follow Christ and invite and coach people into 
this new way of life. These insights also relate to the aspects of following 
Christ under the theme of identity of the pastor. 
P2 019: “Our challenge is to embody our mission and identity. It is to 
follow Jesus. I no longer need theological arguments, but colleagues 
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who help me to create and live a new culture and to not go back to 
my old default position, which is easier and safer.”
According to the participants, many pastors teach gospel truths but do 
not practice them or integrate them well into their personal lives. They 
expressed the opinion that DRC pastors are good with theological discussion 
and preparing good sermons, but it has little impact on people’s lives. The 
congregation does not implement the gospel truths in their daily practical 
lives and does not learn how to follow Christ. Where spirituality develops, 
and people learn how to follow Christ, growth, and change in congregations 
become visible. 
The focus group felt there is a difference between teaching people 
theological content and teaching people how to live as followers of 
Jesus Christ. They expressed the insight that people are not interested in 
theological debates but real-life issues. 
P1 083: “The problem is that pastors think they can just go and 
preach the truths of the gospel to people in catechesis and the liturgy. 
It cannot work. I want to say: The central focus is that we should 
open ourselves to who Jesus is. This is not about dogma or only 
understanding. We must stop thinking that we are the experts. We 
invite people into a new life with Jesus. We practice this new life. That 
does not mean we always get it right, so we invite people in to train a 
new way of life with us.”
A.5. Personal growth and development 
The focus group felt strongly that pastors’ personal growth and develop-
ment in the DRC needs serious attention. The DRC needs to find a way to 
facilitate the transformation and personal growth of pastors. The focus 
group expressed the opinion that pastors will not develop into transfor-
mative spiritual leaders without an authentic personal relationship with 
Jesus Christ.
P1 009: “I did not want it, but Jesus became a historical figure for me. 
He has done excellent work on the cross, but Jesus is gone. Hence 
the gospel became strong truths, away from a person. It is no longer 
about life and the transformation of life. The implication of this is 
the lack of transformation in my own life and the lives of people who 
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bear the Christian name. We can’t come away with it anymore with 
our children.”
B.2. Learning ability
The focus group discussed the idea that many DRC pastors are incredibly 
positive about Reformed theological training but are somewhat unwilling 
to stay open to other learning, especially to learning from outside the DRC 
context. It stands in contrast with growing churches that are willing to learn 
from outside themselves.
P4 199: “We struggle a lot with the willingness to learn. We think 
we know everything, and we struggle immensely to learn from 
other guys. They say the characteristic of growing churches is that 
these churches are willing to learn from outside themselves. Do 
you know how few churches do it? They will be willing to learn from 
Communitas because they are DRC. We talk about willingness to 
learn and emotional intelligence.” 
B.3. Management Structures 
The focus group agreed that the DRC’s management structures and 
systems demotivate many pastors. It kills their passion and creativity. 
They felt the DRC’s prescribed management structures and systems in the 
DRC’s church order are outdated. Church boards are not always effective 
managers and leaders, and many times the church boards are the actual 
stumbling blocks for effective change and growth.
P6 094 “It is a hopeless situation……. how many pastors are killed by 
the system and their church councils? How can a system work with a 
council of 20, 30, 50, and three pastors? Uncle Piet wants this, and the 
other one wants that.”
topIc: III. traInIng of pastors
A.1. Theological truths
The focus group argued that the DRC’s theological language and voca-
bulary leave many people untouched. They discussed that many pastors 
unwittingly understand their primary task as teaching people “reformed 
theological truths,” while the church’s context is community. Pastors 
162 
Leadership: a TransformaTive dance
need to become transparent instead of just teaching them propositional 
theological truths. They must move away from just transferring knowledge 
and theology to sharing their journey of faith in Christ.
P3 010: “The church is formed and formulated on what Paul said. It 
made thinking exact and dogmatic. It makes the church look like this 
neatly sorted environment. It enhances the issue between insiders 
and outsiders. Moreover, that, while the context of the gospel is a 
community, rather than formatted theological truths, even reformed 
truths which is great. However, the energy is not in being reformed.”
B.2. Management knowledge and skills
The focus group agreed that pastors’ formal training fails in developing 
pastors to be effective transformational congregational leaders. There is 
a disconnect between the training provided by theological faculties and 
the needs of the congregation. Many pastors are not effective managers 
and spiritual leaders in congregations. The theological training fails in 
developing pastors with management knowledge and skills, which has 
become a necessary ingredient in the practical congregational ministry. 
Pastors need to learn management skills from other places than the 
church’s current training and education opportunities. One participant who 
is well-known for his congregation’s employment of dynamic leadership 
and management practices, which they learn and copy from sources outside 
the DRC, expressed the view that pastors’ training does not provide them 
the necessary (leadership and managerial) skills to support their ministry in 
the congregation.
P6 297: “The problem is the church has no answers. The language 
that I hear at the theological faculty and the language that we use in 
the congregation are two different things. I understand only half of 
what those guys talk about.”
6.3 DESIRED SITUATIOn: IDEAL FUTURE 
question 3: what is the ideal future for the drc? 
In their descriptions of the ideal future of the DRC, the focus group focuses 
on the themes of the identity of the church and the identity of the pastor, 
especially the aspect of the spirituality of the pastor. Their descriptions 
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of the ideal future relate strongly to the emerging missional ecclesiology 
in the DRC and the DRC’s academic conversation on leadership.
topIc I: Identity of the church
B.1 Kingdom of God
The church’s ideal future is that believers will realize that they are called 
to serve the kingdom of God. The church and the congregation are a 
community of believers, and it is meant to be a place where one can grow 
in faith and good works. It is not the destination. The kingdom is the 
destination. Many pastors fail to become spiritual leaders in congregations 
that help people understand their real calling. What happens when some-
one starts to follow Jesus? How do you mentor and support such a person? 
P3 024: “What does it mean when I say: “The Lord came into my 
life? The kingdom is the destination, and the congregation is only a 
stopover. If the congregation becomes the destination, then I live in 
my little corner.”
B.2 Following Christ
The focus group agreed that the ideal future of the DRC is a radical new 
understanding of what church is. A fundamental shift is necessary 
for the DRC on the notion of being church. The DRC must re-discover 
the identity of the church. The DRC must transition from “volkskerk” 
to a missional church with its members following Christ and serving 
God’s kingdom. 
P3 012: “The church started as a movement. It is this movement that 
makes people buy-in. What changed the world? It is the behaviour of 
Christians, emulating Jesus. That’s what He said: “Follow Me. Do the 
things I do.” This is the identity of the church. It is the things that the 
Christians did that captured the imagination of people.”
Pastors must understand the need for a shift in the understanding of being 
the church in the DRC. That will change how they understand their work and 
life-calling and translate into new church culture and practices. It will bring a 
willingness to learn, grow, and develop a new ministry skillset.
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B.2 Following Christ 
The focus group felt the DRC should focus on a personal commitment 
to following Christ’s gospel and culture. The DRC pastors need to 
invite people to practice a new way of living. The church must grow 
from believers of dogma to become committed followers of Jesus 
who embody His teachings. The DRC is still a membership church, 
rather than followers of Jesus Christ. Pastors should understand the 
new focus is to support people to live the new life Jesus promised. The 
problem is that it is possible to have a seemingly successful church without 
personal experience of following Jesus’s profound transformation. 
Pastors need skills and training to help people live their ordinary daily lives 
following Jesus Christ.
P1 090: “My question is how I help the lawyer to live in his workplace 
in the biggest chaos imaginable? How do I help him to live a new life 
with Jesus in the workplace? Seventy percent of our waking time, we 
live at work. So, where should we live our discipleship? In our work!”
P4 017 and 018: “It has everything to do with identity and the 
transformation of people’s lives. We come from a time and culture 
that has transferred knowledge. It is now about discipleship. If we 
do, it will change the leadership, and the membership will change, 
it will change the impact on the community, it will bring integrity to 
the church.”
B.4 Community
According to the focus group, the church’s true identity is that of a 
community of followers, learners, and disciples of Jesus. Being part of a 
community of followers of Jesus Christ changes one’s behaviour. That is 
what flames people’s imagination. The DRC will have to rediscover the 
gospel of Jesus, which is about a community of Christ-followers. The real 
identity of the church is that of a community of followers of Jesus Christ. 
DRC pastors must become efficient in developing disciple-making in the 
context of community.
P3 010: “The context of the gospel is a community rather than 
formatted theological truths, even reformed truths. It is great, but the 
energy is not in Reformed theology.”
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topIc II: Identity of pastor
A.4 Coram Deo life 
The focus group describes the pastor’s spirituality as a crucial factor 
for the future of the church. The pastor will have to operate from a 
new understanding of self and lead the church and her people from a 
new place and a new self-understanding. The pastors need to live an 
embodied spirituality, a Coram Deo way of life, before leading others on a 
spiritual path. 
P1 230 “The crucial thing for the future is the pastor. He is a key factor. 
Someone stressed the contemplative side. I think it is crucial. The 
thing you have on the table is important. I say it all starts with first-
hand learning to live with God. The crucial point is the research that 
pointed out that we do not have a spiritual life.” 
B.2 Learning ability
The focus group strongly felt that DRC pastors need to develop 
their learning ability. DRC pastors need to learn the skills of spiritual 
direction and mentorship. Pastors must first learn how to follow 
Christ themselves and how to invite and mentor other people into 
this new way of life. Many pastors are aware of this and want to make 
changes, but they do not have spiritual direction, mentors, or peer 
groups from whom they can personally learn.
P1 331: “Radical changes are coming … Therefore, it is crucial to have 
a teachable spirit. We must develop it. The pastor of the future will  
need two crucial things: spiritual direction and mentorship. If we 
take the contemplative issue seriously, I think the pastor’s spiritual 
guidance is of the utmost importance. And then, of course, mentoring.” 
6.4  WHAT ARE THE COnDITIOnS FOR SUCCESSFUL PASTORS In 
THE DRC? 
question 4: what are the conditions for successful pastors in the drc? 
what competencies do they need?
In discussing this question, the participants focussed on the theme of the 
pastor’s identity, especially the concepts of spirituality and leadership.
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topic II: Identity of pastor
A.1 Personal integrity
The focus group felt that there should be integration between professed 
beliefs and their daily life. In this quotation, there is a specific reference to 
what is called the contemplative side of our identity. The DRC pastors need 
to address the lack of spirituality to foster this identity. 
P2 112: “If we want to distinguish our leadership from our friends 
who are also leaders, it is our deep commitment to the Trinity. It is our 
deepest identity. And that identity is nourished by the contemplative 
side. It is part of our tradition, but it is a neglected side. If we do 
not bring it back as part of who we are as our identity, then we will 
continue not to have a spiritual life. Later we will become rootless and 
not know who we are.”
A.2 Emotional health
The quality of leadership of pastors will determine the success or failure of 
the DRC in the future. The pastor’s management/leadership competency skill 
set, his/her emotional intelligence, and health are of the utmost importance 
for any future success. The focus group foresees that dramatic changes are 
necessary for the development of pastors in the DRC. The church will have to 
relook pastors’ training to ensure they are spiritually matured, emotionally 
healthy, and competent leaders/managers. 
P6 234: “This is a typical case of everything rise and fall on leadership. 
The leader’s managerial skills and emotional health is the core.”
A.4 Coram Deo life
The focus group expressed the importance that DRC pastors re-discover 
Jesus and live in a relationship with Him. They need to live an embodied 
Coram Deo life. According to the focus group, a pastor can have a 
thriving church ministry without personal experience of the profound 
transformational impact of Jesus. Pastors need constructive personal 
relationships with colleagues to help them live in this intimate 
relationship with Jesus and create a new church culture. They need 
these personal relationships to help them re-connect with Jesus. 
DRC pastors cannot continue to teach people the teachings of Jesus, but 
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their own lives do not embody a personal relationship with Jesus. That is a 
liberal Christianity. 
P3 126: “Coram Deo life is the key. This is life with Jesus. He is the 
Healer. We do not want to go up in Jesus. That is not the intention at 
all. Jesus wants to go up in me. My being is His creation. He is on the 
way with me. We want to grow up in different things, but we must 
grow from an egoist to a healthy, holy fool. This is the journey.” 
B.1 Vision 
The focus group felt that pastors need a clear vision for their work and the 
congregation’s work. They agreed that pastors need to be able to analyse 
and understand the congregation’s context and make executable plans to 
address the challenges facing the congregation. They must have a clear 
understanding of the congregations’ reality.
P4 365: “Your context is changing. How will you respond? The 
factories now take over. So, I think visioning is extremely important. 
So, visionary leadership and the ability to execute with emotional 
intelligence, if that stuff is not on the table …?”
The pastors must have the ability to develop action plans and execute them 
with others. Vision, execution, and naming reality are essential competencies 
that the pastor will need to succeed in the future. Leadership means the 
ability to think visionary, the ability to read the context of the congregation, 
to be able to plan and execute the plan. Pastors need to understand the 
congregation as a system, know the strengths and weaknesses, and grow 
the congregation systemically.
P4 264: “The pastor should be able to think visionary. I do not believe 
our ministers think visionary. It’s scary to come to these pastors and 
asked them: “What is your vision for this church for the next five 
years? I know we cannot work anymore with five-year plans, but 
pastors need to have a vision for their church.”
P4 280: “If the pastor does not have the ability to create a vision and 
to unlock the vision in a team, you have a problem.”
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B.3 Management Structures
The DRC’s congregational management structures/systems need to be 
aligned to support pastors to do transformational work. Healthy, construc-
tive, and supportive management structures are of utmost importance for 
the church. The DRC’s systemic management issues need to be sorted out, 
especially the church order’s prescribed management structures. There are 
inherent inconsistencies in the DRC leadership structures and systems. The 
pastor is the leader, but also the employed worker.
P4 279: “We work in a system in the church where the church  
council is supposed to lead, but we know the church council will 
not give us guidance. We are stuck. The pastor is called to be the  
visionary leader. Nevertheless, he is also an employee of the employer. 
He works for the church council. You cannot make them angry.  
There are increases and performance evaluations to keep in mind. 
That system is a problem.” 
The focus group felt that many church boards are ineffective and, in 
many ways, stumbling blocks for effective transformation. Pastors need 
to be supported by healthy management and leadership systems in 
congregations. Pastors should have the ability to coach and mentor them 
to become better leaders, to be more visionary, to help facilitate change, 
and to overcome obstacles. However, the focus group felt that not all 
pastors are skilled in assisting people in growing to become more 
competent in management positions in the church. DRC pastors 
need training on developing empowering leadership structures and 
management systems that will allow the pastor and congregants to 
experiment and learn together.
B.4 Team leadership 
The focus group discussed the importance that DRC pastors should 
have the ability to build empowered leadership teams and coalitions in 
the congregation. Pastors need to develop leadership in congregations 
to harness the talent of people. Leadership and management in the 
congregation cannot be effective if only the pastor gives leadership. 
Leadership that empowers people is an essential skill for pastors to build 
up the body of Christ. Pastors will only become effective transformational 
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leaders when they can effectively coach and manage people and build 
leadership teams in congregations. The whole process needs to be guided 
by a new ecclesiology and understanding of being a church. Pastors must 
be able to utilize the skills and talents of people in the church. 
P4 288: “The pastor is not responsible alone. If the pastor is a lone 
ranger, it is hazardous. You need people to take with you. This is 
crucial. The pastor should develop the potential in the church. And 
he does not need to have all the skills. He must be someone who can 
at least mobilize other people. And then develop a shared vision in 
which everyone buys in and works together as a team”. 
P1 273: “We should not think the DRC pastor must be able to do it all 
by himself. Amongst our members, there is unbelievable leadership, 
visionary leadership. It will help if we can only overcome our feelings 
of being threatened. I believe absolutely in team leadership. If we just 
become freer. One person does not have all the talents in a period of 
transition.” 
topic III: training of pastors
B.1 Human knowledge
The focus group discussed the need for pastors to get training and insight 
into how people learn, grow, and change to help people in their personal 
development. Pastors need to understand how people change and grow 
emotionally and intellectually. They also need to be skilled in developing 
leadership teams and how to manage and empower people. Pastors 
struggle to manage the processes this involves. Pastors need to develop 
team leadership to manage and develop the human resources available in 
the church. 
P5 134: “What could be the answer? Training. We must look at new 
training. We need the knowledge to understand how change and 
innovation work in people.”
B.2 Management knowledge and skills
The focus group discussed how growing churches talk a lot about 
management, how do you mobilize people, how do you use volunteers, 
how do you grow people? In the DRC, most training is focused on theology. 
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DRC pastors struggle to translate and preach the gospel in a way that 
touches the real lives of people. The new life in Christ needs to be 
facilitated and coached. It is the work of the Spirit, but it is also a human 
process that can be facilitated by competent leadership and management 
that encourages and challenges people to follow Jesus in a transfor- 
mational lifestyle. 
P6 138: “If you go to other churches where there are a bustling life 
and growth, and you look at what those guys talk about at their 
conferences, it is all about management, the management side of 
being church. The church’s business sides are almost as important 
as the spiritual side, and we (in the DRC) have pastors who do not 
have the faintest idea of this. How you mobilize people? How you use 
volunteers? How do you develop them?”
P5 204: “I think leadership in congregations, and especially  
leadership that empowers people, is incredibly important for 
the future. If the pastor does not understand how change and  
innovation occur in people’s lives, if they cannot read people or 
cannot see that many people want to become involved, want to 
become volunteers, they will miss the bus. People in congregations 
must be helped with leadership, not only pastors. Many pastors are 
struggling because they set themselves up against the leadership 
in the church. They do something different to each other than to 
empower each other.”
7. summary 
The focus group’s overall question was: How do DRC pastors formulate the 
challenges and opportunities for DRC pastors in congregations? 
question 1: what are the real challenges and opportunities for the drc 
and its pastors? 
The themes of the church’s identity, the identity and the self-understanding 
of the pastor, and the training of pastors are the biggest challenges for the 
DRC. The focus group confirmed that the DRC’s challenge is to transition 
from a Christendom ecclesiology to a missional ecclesiology. The pastor 
will take a prominent leadership role in this transition. It will be a 
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tremendously difficult task because most current pastors’ training and 
formation took place within a Christendom ecclesiology. The pastor needs 
to facilitate and lead the transition from a Christendom ecclesiology to a 
missional ecclesiology where spirituality, relationships, and service will 
be essential. 
question 2: what are the causes behind the problems of drc 
congregations and the ministry of the pastors? 
The focus group highlighted the themes of the pastor’s identity and the 
pastor’s training as the leading causes of the DRC problems. In Christendom 
ecclesiology, the pastors did not need to help people grow spiritually 
because the church was in society’s center. In a post-Christendom society 
where the church has lost its societal relevance, pastors need to develop 
the skill to facilitate spiritual growth in people to get them involved in God’s 
mission. The problem pastors are not trained to teach and mentor people as 
disciples of Jesus.
The further problem is that pastors were trained to preach theological 
and propositional truths. In the changed circumstances, they are faced 
with their lack of spirituality, embodiment, discipleship, and Coram Deo 
way of life. Pastors need to be able to learn quickly and adapt to new 
challenges that they find difficult. As prescribed by a church order 
developed in a Christendom ecclesiology, the old management 
systems are not helping. Theological training that focuses on theological 
knowledge rather than practical management, and people’s knowledge, is 
not helping. 
question 3: what is the ideal future for the drc? 
When they discussed the ideal future of the DRC, the focus group 
again focusses on the themes of the identity of the church and the 
identity of the pastor, especially the aspect of the spirituality of the pastor. 
Their descriptions of the ideal future relate strongly to the emerging 
missional ecclesiology in the DRC and the DRC’s academic conversation 
on leadership.
They agreed that the ideal future of the DRC is a radical new under-
standing of what the church is. The DRC must transition from “volkskerk” 
to a missional church with its members following Christ and serving God’s 
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kingdom. Believers must realize that they are called to serve the kingdom 
of God. Pastors must be willing and able to support people to live the 
new life Jesus promised because the church’s true identity is that of a 
community of followers, learners, and disciples of Jesus. The spirituality of 
the pastor is a crucial factor for the future of the church. They will have to 
operate from a new understanding of self, lead the church and her people 
to a new place, and a new self-understanding. Pastors need to live an 
embodied spirituality before they can lead others on a spiritual path. They 
will have to be willing learners who continuously develop and transform to 
serve others on the path of transformation.
question 4: what are the conditions for successful pastors in the drc? 
what competencies do they need?
Again, the pastor’s spirituality feature strongly; the pastor’s emotional 
health undergirds a healthy spirituality and a competent leader. 
Emotional health and spirituality are foundational for a Coram Deo life, 
according to the focus group. There is a need for management knowledge 
and leadership skills in the pastor. The pastor needs knowledge about 
personal change and innovation, insight into emotional health in self and 
others. Other competencies mentioned in answering question 4 were 
leadership abilities such as vision, ability to develop and implement plans, 
build management teams and management structures, and a willingness 
to transform. The leader cannot be a lone ranger leader. To do all this, the 
pastor will need management skills as well as people’s knowledge. 
The focus group felt significant and profound changes are needed 
in the vision and ministerial practices for congregations to steer the DRC 
successfully in the fast-paced changes in the world. If the church does not 
adapt to the current reality’s challenges, it will become contextually obsolete 
and irrelevant.
The focus group also discussed the belief that many DRC pastors 
have silently given up hope for transformation in the church and resolved 
to finish their ministry term to retire with a pension. They have no other 
option with children at university, lack of financial reserves, or other 
employment possibilities. They find the multitude of challenges in the DRC 
ministry overwhelming.
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The focus group felt very strongly about the pastor’s role, and identity, 
especially the pastor’s personal spiritual life, which they felt is where the 
most significant challenge and opportunity for leadership development 
in the church lies. The pastors need to rediscover the church’s true 
identity and calling and what it means to be a personal follower of 
Jesus Christ. Furthermore, the pastor needs to lead other people to 
become followers of Him in their daily lives. There is no question that the 
person, identity, and role of the pastor have become a fiercely debated issue 
in the DRC.
This concludes our argument that the DRC pastor is central to any 
future success or failure of the DRC. However, the central research 
question of this thesis remains to be answered: “What framework of 
transformational leadership competencies could guide the development 
of church leaders in the DRC in lieu of the changes facing the church in 
South Africa in the 21st century?” 
In the next chapter, we will describe the preparation of a practical 
research method, namely a Delphi research, to develop consensus on such 
a framework of transformational leadership competencies.
8. a crItIcal dIscussIon of focus group InsIghts
The focus group confirmed that the church’s identity and the pastor’s 
identity are crucial issues in the DRC. Understanding the church’s identity 
and the pastor’s identity has a transformational impact on how church 
is “done” and the pastor’s role in all of this. The backdrop of the focus 
group discussion was their personal experience in the DRC, a church that 
is caught in a systemic transition away from a Christendom ecclesiology to 
a missional ecclesiology and its impact on the identity, self-understanding, 
work, and training of the pastor.
The overall tone of the focus group discussion was that the DRC is in an 
identity shift that will determine her future. The self-understanding, role, 
and function of the pastor are crucial for the outcome of this process. The 
focus group felt most pastors and congregations are still caught up in the 
grip of a Christendom ecclesiology while the DRC is in a systemic transition 
that involves everyone and everything, her focus, profile, and agenda. 
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Spirituality, leadership, relationships, and service have become significant 
themes in the transition.
The focus group confirmed the themes that surfaced in describing the 
DRC’s leadership conversation in chapter four (see above why we included 
this pilot study in the research project). The central challenge facing the DRC 
and her pastors are to change the identity of the church and simultaneously 
the church member’s understanding of being a church. It impacts the 
pastor’s role and function in the DRC congregations because most current 
DRC pastor’s development took place in a Christendom era in South Africa. 
now they find themselves in a post-Christendom period amid a whole range 
of other changes in South Africa. The challenges they face require significant 
and substantial change.
Osmer calls this deep change: i.e. “leading an organization through a 
process in which its identity, mission, culture, and operating procedures 
are fundamentally altered. In a congregation, this may involve changes in 
its worship, fellowship, outreach, and openness to new members who are 
different. It also involves projecting a vision of what the congregation might 
become and mobilizing followers who are committed to this vision” (Osmer, 
2008, p. 177).
The focus group overwhelmingly confirmed the need that the 
transformation must start with the personal change of pastors. This insight 
further correlates with Otto Scharmer’s theory of the leader’s blind spot. 
It is a profound insight of Scharmer. He maintains that leaders tend to 
forget that how they think and feel in private has a significant impact 
on what they do and achieve in public. Leaders believe they can divide 
themselves between what they privately and deeply think and what they 
say and do in public. Scharmer calls it the blind spot of leaders. The focus 
group discussed that many pastors need to rediscover Jesus and build a 
new and personal relationship with Him instead of just talking about Him 
from Paul’s theological perspective. 
This insight relates to what Scharmer calls the blind spot of leadership: 
“The blind spot concerns the (inner) source from which we operate when we 
do what we do – the quality of attention that we use to relate to and bring 
forth the world” (Scharmer, 2003, p. 2).
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Scharmer describes what the focus group discussed around the lack of 
authenticity and the emotional unhealthiness of many DRC pastors: “What 
counts, it dawned on me, is not only what leaders do and how they do it, 
but that “interior condition,” the inner place from which they operate. I also 
realized that organizations, institutions, and societies as a whole may have 
this blind spot – not only individuals. Maybe, it occurred to me, what really 
needs to be done in response to the current world crises – political, social, 
and spiritual – has to do with changing that interior condition: collectively 
shifting the inner place from which a person, an organization, or a system 
operates” (Scharmer, 2003, p. 2). 
The focus group stressed that they believe the most significant single 
change that needs to occur is in the DRC pastors themselves. Otto Scharmer 
also addresses the need for personal transformation and states that real 
change only comes to pass when a person, the leader, change. “For a social 
system to be transformed, it must cross a subtle threshold, a threshold 
that I refer to as the eye of the needle. What is the needle’s eye? It is the 
Self, people’s highest future possibility, both individually and collectively” 
(Scharmer, 2003, p. 6). This also relates to Paul’s word in Romans 12:1-
2, where he urges his readers to be transformed by God by renewing 
their minds.
Another critical theme in the focus group’s discussion is the impact of 
the lack of management and leadership training on the pastor’s struggle 
in congregations.
The focus group highlighted many pastors’ unwillingness to keep on a 
path of learning and personal growth. It is a classic example of what 
management and leadership consultants call “the tyranny of competence,” 
meaning pastors maintain their ministry practices that were successful in 
the past in a Christendom context. It made many pastors feel they do not 
need to be part of a broader learning community. Unfortunately, these 
successes were achieved in an old Christendom context, mindset, and 
practice. It is precisely this tyranny of competence that creates the culture 
of lone ranger leadership. The tyranny of competence and lone ranger 
leadership culture often results in many pastors’ poor spiritual lives. The 
focus group agreed that the DRC pastors could no longer function as 
lone rangers.
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Other notable themes that the focus group accentuated were 
spirituality and emotional healthiness as necessary conditions for the 
transition to a missional ecclesiology. They also highlighted the importance 
of competencies, such as vision, healthy relationships, and empowering 
management teams. 
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C h a p t e r  7
D E S I G N I N G  A  D E L P H I  R E S E A R C H
1. IntroductIon
In the focus group research, pastors reflected on the real challenges 
they face in DRC congregations. It became clear that Christendom 
ecclesiology is still influencing the DRC and the ministry of many 
pastors and the understanding of being church by many church members. 
It was argued that most pastors working in the DRC today received 
their theological education and formational ministry experiences in 
the Christendom era. It was further argued that the rebirth of missio Dei 
theology and the simultaneous emergence of a missional ecclesiology 
accentuate the need for transformational leadership in the DRC in 
South Africa. Transformational leadership is necessary to shift the DRC 
congregations away from a Christendom ecclesiology. The congregations 
must start new practices to become missional congregations who take 
God’s presence and work in the local South African context seriously and 
partake in the missio Dei. 
However, the reality is that there is little clarity or consensus on 
what constitutes transformational leadership in the DRC. The Delphi research 
method was chosen to develop a consensus between leadership experts 
in the DRC on what leadership competencies constitute a framework of 
transformational leadership competencies.
This chapter is a description of the Delphi research method. 
The Delphi research method is well suited to develop consensus or 
shared understanding between relevant stakeholders or experts on a 
subject. According to my knowledge, it is probably the first time this 
research method has been used in the DRC in practical theology. It is 
also known as a policy-oriented research method because it develops a 
consensus between experts that enhance policy decisions.
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This chapter contains a brief theoretical description of the Delphi 
research method, the circumstances in which it may be used, how 
to plan a Delphi research, conditions for Delphi participants, the 
time requirements of the Delphi research method, the shortcomings 
and weaknesses of the technique, how participants are chosen and 
how analysis is done to facilitate consensus between the Delphi 
participants. It accurately describes how the Delphi method in this thesis 
was planned to perform the practice-oriented research. It explains how the 
Delphi research questions were designed, what conditions were set for the 
Delphi participants, how the participants were chosen, and how the Delphi 
analysis was done. The results of the Delphi research will be presented in the 
next chapter.
2. research desIgn: the delphI method
The Delphi research method is a practice-oriented research method 
developed to utilize experts’ insights and knowledge on an issue to create 
new knowledge. It is especially useful when there is a need for consensus 
knowledge between experts on a research question. The method makes 
use of the insights and knowledge of experts and integrates their expertise 
and feedback. It is a structured process in which both qualitative and 
quantitative research methods are used. The input from experts is obtained 
by way of at least three e-mail rounds. It can continue in multi-stage rounds 
until a pre-determined amount (percentage) of consensus is reached 
among the selected group of experts. The methodology is ideal for use by 
consecutive e-mail rounds, which give each participant individual time to 
reflect, formulate and answer questions while considering other people’s 
insights and remarks (Hsu & Sandford, 2007, pp. 1-8).
The Delphi technique is a research method for consensus-building using 
a series of questionnaires to collect data from a panel of selected subjects. 
It employs multiple rounds designed to develop a consensus concerning 
a specific topic (Hsu & Sandford, 2007, p. 1). Ludwig described rounds as 
follows: “Iterations refer to the feedback process. The Delphi process is 
a series of rounds. In each round, every participant worked through a 
questionnaire that is returned to the researcher, who collects and interprets 
the information. The researcher returned every participant a statement of 
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the whole group’s position and the participant’s position. A summation 
of comments made each participant aware of the range of opinions and 
the reasons underlying those opinions” (Ludwig, 1994, p. 55). In the Delphi 
research method, the participants are part of the development process over 
an extended period. He/she can rephrase or change their mind and engage 
with other participants in a constructive manner without being intimidated 
by any other participant. Each participant has enough time to analyse other 
participants’ contributions and make his/her contribution anonymously 
(Hsu & Sandford, 2007, p. 2).
Three characteristics guide the Delphi procedure. Anonymity protects 
the Delphi results from the influences of group conformity, prestige, power, 
and politics. Iteration sees the Delphi procedure taking place over several 
rounds, allowing individuals to change their opinion. Controlled feedback 
ensures the results of previous rounds are fed back to the participants. In 
addition to these three, the Delphi methodology’s fourth core characteristic 
is Statistical Group Response. These characteristics assert that all participants 
are equally represented in the findings. This is a crucial characteristic of 
ensuring participants’ trust and full engagement in the research process 
(DeVet, Brug, De Nooijer, Dijkstra & de Vries, 2005, p. 196). 
Predicated on the rationale that “two heads are better than one” (Dalkey, 
1972, p. 15), the Delphi technique is designed as a group communication 
process that aims at conducting detailed examinations and discussions 
of a specific issue for the purpose of goal setting, policy investigation, or 
predicting the occurrence of future events. (Hsu & Sandford, 2007, p. 1). 
Typical surveys try to identify “what is,” whereas the Delphi technique 
attempts to address “what could/should be.” The Delphi technique is well 
suited for consensus-building by using a series of questionnaires to collect 
data from a panel of selected subjects. Subject selection, time frames for 
conducting and completing a study, the possibility of low response rates, 
and unintentionally guiding feedback from the respondent group are areas 
that should be considered when designing and implementing a Delphi study 
(Hsu & Sandford, 2007, p. 1). Delphi has been applied in various literature 
fields, such as program planning, needs assessment, policy determination, 
and resource utilization. The Delphi technique can be used for achieving the 
following objectives: 
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•	 To determine or develop a range of possible program alternatives,
•	 To explore or expose the underlying assumptions or information leading 
to different judgments,
•	 To seek out information that may generate a consensus on the part of the 
respondent group,
•	 To correlate informed judgments on a topic spanning a wide range of 
disciplines, 
•	 To educate the respondent group on the diverse and interrelated aspects 
of the topic (Delbecq, Van de Ven, & Gustafson, 1972, p. 11).
The Delphi technique provides the researcher with a versatile tool to gather, 
analyse, evaluate, and explore the experts’ knowledge in a given field of 
expertise. For these reasons, the Delphi research method was chosen to 
develop a consensus between church leadership experts on a framework 
for transformational leadership competencies in the DRC.
2.1 ADVANTAGES AND WEAkNESSES 
The feedback process allows and encourages the Delphi participants to 
reassess their initial judgments about the statements provided in previous 
rounds. “Thus, in a Delphi study, the results of previous rounds regarding 
specific statements and/or items can change or be modified by individual 
panel members in later rounds based on their ability to review and assess 
the comments and feedback provided by the other Delphi panelists” (Hsu 
& Sandford, 2007, p. 2). Other significant advantages of using the Delphi 
technique are the ability to provide anonymity and confidentiality to 
respondents, a controlled feedback process, and the suitability of various 
statistical analysis techniques to interpret the data. These characteristics 
overcome dominant individuals’ influences, noise, and group pressure for 
conformity when opinions are obtained from a group interaction (Dalkey, 
1972, p. 14).
Confidentiality is further facilitated by the geographic dispersion 
of the subjects and electronic communication, such as e-mail, to 
solicit and exchange information. The downsides associated with group 
dynamics such as manipulation or coercion to conform to or adopt a 
particular viewpoint can thus be minimized (Hsu & Sandford, 2007, p. 2). 
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Controlled feedback in the Delphi process is designed to reduce the effect 
of noise. The noise-effect refers to communication in a group process that 
distorts the data and deals with the group and individual interests rather 
than problem-solving.
“The controlled feedback process consists of a well-organized summary 
of the prior round intentionally distributed to the subjects, which allow 
each participant an opportunity to generate additional insights and more 
thoroughly clarify the information developed by previous rounds. Through 
the operation of multiple rounds, subjects are expected to become more 
problem-solving oriented, to offer their opinions more insightful, and to 
minimize the effects of noise” (Hsu & Sandford, 2007, p. 2). 
Finally, the ability to use statistical analysis techniques is a practice that 
further reduces the potential of group pressure for conformity. Statistical 
analysis can ensure that opinions generated by each subject of a Delphi 
study are well represented in the final round because, “at the end of the 
exercise, there may still be a significant spread in individual opinions” 
(Dalkey, 1972, p. 21) The tools of statistical analysis allow for an objective 
and impartial analysis and summarization of the collected data. 
In summary, the Delphi method’s advantages can be described 
as follows: It assures the anonymity of participants’ contributions. 
Participants are free to make their contributions without social pressure to 
conform. Proposals can be evaluated based on merit, not because of who 
proposed them. Participants get more than one opportunity to refine their 
views. The controlled feedback gives participants insight into the other 
participants’ perspectives. Participants have the opportunity to contribute 
anonymously and change opinions with no one knowing. Statistical 
feedback on the group’s responses gives room for quantitative analysis and 
interpretation of information.
possible weaknesses of the delphi process include:
•	 Potential of Low Response Rates 
Due to the multiple feedback processes inherent and integral to the Delphi 
process’s concept and use, the potential exists for low response rates, and 
striving to maintain robust feedback can be a challenge. If a particular portion 
of the subjects discontinues their responses during various stages of the 
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Delphi process, the quality of information obtained could be discounted or 
critically scrutinized. As such, subject motivation is the key to the successful 
implementation of a Delphi study. Researchers need to play an active role 
in this area to ensure the highest response rate possible (Hsu & Sandford, 
2007, p. 5). 
•	 Delphi research is time-consuming.
The Delphi technique is time-consuming and laborious. Unlike other data 
collection techniques such as the telephone survey and the face-to-face 
administration, which can be simultaneously conducted by a group of 
people and can be completed in a short period if the sample size is small, 
the Delphi technique is iterative and sequential. As a result, the necessity 
of taking large blocks of time to complete a Delphi process successively 
is inescapable. Ludwig indicates that “a throwback to Delphi was that the 
questionnaire method may slow the process greatly as several days or 
weeks may pass between rounds” (Ludwig, 1994, p. 54). Optimally speaking, 
the Delphi process’s iterative characteristics provide opportunities for 
researchers and participants to improve the accuracy of the results. In 
contrast, the same characteristic also increases researchers’ workload and 
the amount of time needed to complete the data collection process (Hsu & 
Sandford, 2007, p. 5).
Ludwig recommends that a minimum of 45 days is necessary to 
administer a Delphi study (Ludwig, 1994, p. 54). He indicates that “a 
throwback to Delphi was that the questionnaire method may slow the 
process greatly as several days or weeks may pass between rounds” (Ludwig, 
1994, p. 54). The Delphi instrument’s development, choosing the subjects, 
collecting the data, and administering the questionnaire between rounds 
are challenging aspects of conducting a Delphi study and require proper 
planning and management. Witkin and Altschuld note that electronic 
technology provides an opportunity for individuals to more easily employ 
the Delphi process by taking advantage of “(1) the storage, processing, and 
speed of transmission capabilities of computers; (2) the maintenance of 
respondent anonymity, and; (3) the potential for rapid feedback” (Witkin & 
Altschuld, 1995, p. 224).
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•	 Potential of Moulding Opinions 
The round characteristics of the Delphi technique can potentially enable 
investigators to mold opinions. Delphi investigators need to be cognizant, 
exercise caution, and implement the proper safeguards in dealing with this 
issue (Hsu & Sandford, 2007, p. 5). We describe our assumptions, bias, and 
caution in the following section.
•	 Potential of Identifying General Statements vs. Specific Topic Related 
Information 
An assumption concerning Delphi participants is that they are equivalent 
in knowledge and experience. However, this assumption might not be 
justified. “Some panelists may have much more in-depth knowledge of 
certain topics, whereas other panelists are more knowledgeable about 
different topics” (Altschuld & Thomas, 1991, p. 187). Therefore, subjects with 
less in-depth knowledge of specific topics cannot specify the most critical 
statements identified by those subjects who possess in-depth knowledge 
concerning the target issue. The outcome of a Delphi study could be 
identifying a series of general comments rather than a thorough exposition 
of the topic. 
2.2 ASSUMPTIONS OF THE RESEARCHER
One of the possible drawbacks of the Delphi research is that the researcher 
has a tremendous influence on the interpretation of participants’ feedback 
and consensus development. It is thus, essential for the researcher to be 
aware of his/her assumptions. Before we embark on preparation for the 
Delphi research to develop clarity and consensus on the architecture of 
transformational leadership in the DRC, we summarize our assumptions and 
presuppositions on transformational leadership:
•	 The identity shift from Christendom ecclesiology to a missional 
ecclesiology constitutes a change in mindset and ministry practices. 
It creates a serious and complex transformational and transformative 
challenge to the DRC pastors.
•	 The movement away from a Christendom ecclesiology to a missional 
ecclesiology demands new spiritual practices, a renewed focus on 
spirituality, and transformational leadership skills from pastors. 
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•	 We are convinced that missional and transformational leadership can 
and should be intrinsically linked.
•	 Some DRC pastors function unknowingly in a transactional manner and 
give pastoral care for the congregation without providing leadership. 
•	 Any proposed framework for the development of transfor-mational 
leadership in the DRC must be intricately linked with missio Dei 
theology to support the vision of the General Synod of the DRC to 
become a missional church.
The above-formulated presuppositions were tested in the focus 
group research, which we included as a pilot study in this Ph.D. project (see 
chapter 6). The result of the pilot study gave support to the assumptions 
and presuppositions formulated above.
3. research questIons
The practice-orientated Delphi study’s primary focus is to achieve consensus 
on a framework of transformational leadership competencies. The main 
research problem and reason for this thesis are formulated as follows:
What agreed-upon framework of transformational leadership compe-
tencies could guide the development of church leaders in the DRC in lieu of 
the vision of the DRC to become a missional church in South Africa? 
The Delphi research methodology was chosen to reach a consensus 
between leadership experts in the DRC on what transformational leadership 
competencies were needed in pastors to be successful transformational 
leaders. Three research questions were asked in three Delphi rounds. 
delphi research question 1: how do you define transformational 
leadership? 
This question was designed as an introduction to focus the participant’s 
attention on the definition of transformational  leadership before they 
were asked to make a list of competencies that constitute transformational 
leadership. We offered the participants a definition for transformational 
leadership by Richard Osmer as an example because he is a well-known 
practical theologian in  South African theological faculties. This is a 
knowledge elicitation technique in qualitative research, commonly used in 
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policy research and consumer research. To elicit insight and feedback from 
participants, we present to them a sample definition by Osmer and ask 
them to comment on it. “An expert is an individual who possesses valuable 
knowledge that is of interest to an organization and thus needs to be 
elicited” (Gavrilova & Andreeva, 2012, p. 527). They could give feedback 
on whether they agree or disagree and or develop their definition for 
transformational leadership.
delphi research question 2: the drc has the vision to be a missional 
church. What is the implication of this vision for transformational 
leaders? 
The second question was designed to focus the participants’ attention 
on the context of the DRC. The transformational leaders operate in a 
specific church with a particular history that has the vision to become a 
missional church.
delphi research question 3: make a list of the competencies needed to 
be a transformational leader in the drc.
The Delphi research questions’ purpose was to ensure the participants 
pay careful attention to the definition of transformational leadership 
and the context in which it must be performed before they develop a 
list of transformational leadership competencies. I used a knowledge 
elicitation technique by giving the participants three examples of models 
of leadership competencies from C. Handy, D. Ancona, and P. Northouse. 
The leadership models were meant to elicit their understanding 
and knowledge.
The Delphi research questions’ desired result is consensus on 
a comprehensive, agreed-upon list of transformational leadership 
competencies. If the core competencies of transformational leadership c 
an be identified and described with an agreement between experts, a 
complete set of supporting transformational leadership development 
competencies can be developed. A description of the core competencies 
of transformational leadership would constitute a framework for 
transformational leadership. Such an agreed-upon transformational 
leadership competency framework could be used to develop a policy for 
transformational leadership development and pedagogical strategies.
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In the research question, we did not refer to “missional church” or 
“missional leadership,” but only to “transformational leadership.” This was 
done to allow the participants to freely apply their mindset and knowledge 
on leadership in Delphi round one. However, it must be noted that we 
expected that the Delphi participants would overwhelmingly use the 
theological constructs of missio Dei and a missional ecclesiology to describe 
transformational leadership.
4. sample: choosIng a panel of experts 
Also, for the Delphi study, we used a purposive sample. The choice of a 
panel of experts for the Delphi research was made in consultation between 
the researcher and Communitas. The process of identifying the panel was 
informed by the theoretical information regarding best practices when 
doing a Delphi study. We shortly describe the theory of choosing a panel 
of experts for a Delphi study before explaining how the panel of experts for 
this Delphi study was selected.
4.1 GUIDELINES FOR SELECTION OF ExPERTS
The selection of appropriate subjects for a Delphi study is the most critical 
step in the entire research process because it directly impacts the quality 
of the research results. The reason is that the Delphi technique focuses on 
eliciting expert opinions required by the specific issue (Hsu &d Sandford, 
p. 3). However, there is no exact criterion listed in the literature concerning 
the selection of Delphi participants. That is, “throughout the Delphi literature, 
the definition of [Delphi subjects] has remained ambiguous” (kaplan, 1971, 
p. 24). Delbecq et al. explicitly state that three groups of people are well 
qualified to be subjects of a Delphi study. The authors recommend: 
(1) “The top management decision-makers who will utilize the 
outcomes of the Delphi study,
(2) The professional staff members together with their support team; 
and
(3) The respondents to the Delphi questionnaire whose judgments 
are being sought” (Delbecq et al. 1972, p. 85). 
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Delphi participants should be highly trained and competent within the 
specialized area of knowledge related to the chosen topic. Researchers need 
to carefully examine and seriously consider Delphi subjects’ qualifications 
(Hsu & Sandford, 2007, p. 3). Ludwig suggests that “solicitation of 
nominations of well-known and respected individuals from the members 
within the target groups of experts was recommended” (Ludwig, 1994, p. 
52). Generally, the pool of selecting possible Delphi participants is likely 
to use positional leaders or those who have first-hand relationships with 
a particular issue. These individuals are primary stakeholders with various 
interests related to the target issue or research effort. 
Concerning the appropriate number of participants to involve in a 
Delphi study, it is recommended that researchers should use the minimally 
sufficient number of participants and should seek to verify the results 
through follow-up explorations (Delbecq et al. 1972, p. 85). Ludwig notes 
that the number of expert participants used in a Delphi study is “generally 
determined by the number required to constitute a representative pooling 
of judgments and the information processing capability of the research 
team” (Ludwig, 1994, p. 52). Ludwig documents that “the majority of Delphi 
studies have used between 15 and 20 respondents” (Ludwig, 1997, p. 2).
4.2 CRITERIA FOR SELECTION 
Participant selection and the time frames for conducting and completing 
the Delphi were two areas that received careful planning before initiating 
the study. We stayed aware of the adverse effects of a possible low response 
rate, unintentionally guiding feedback from the researcher, and the 
possibility of surveying participants with limited knowledge of the topic of 
transformational leadership. Communitas commissioned the study58. They 
helped to identify the participants for the Delphi research.
Given the theoretical considerations of best practices when choosing 
a panel for Delphi research, the following criteria were prominent in the 
consultation process between the researcher and Communitas to select the 
Delphi study participants.
We decided on a panel of twenty-five participants.
58	 	 A	 DRC	 Synodical	 service-group	 tasked	 with	 the	 development	 of	 congregational	
leaders	and	facilitating	transformational	processes	in	congregations	of	the	DRC	Synod	of	the	
Western and Southern Cape.
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selection criteria 
Participants are all involved in the formation or training of congregational 
leaders in the church and were selected from four categories: 
•	 Innovative and knowledgeable congregational leaders, 
•	 Leadership consultants from Communitas who are involved in 
congregational leadership development.
•	 Synodical leaders in the DRC with positional power and with the ability 
to influence policy and decision-making.
•	 Academic professionals in practical theology at theological faculties of 
the three universities where DRC pastors are trained.
They must have the willingness and time to participate in the study. They 
must be known for their understanding of the challenges facing the DRC 
and their interest and knowledge regarding congregational leadership.
The argument was to include practical theologians from the three 
theological faculties in South Africa connected with the DRC, the same 
number of innovative pastors, and five influential synodical leaders. These 
categories were chosen to ensure theoretical knowledge from academics, 
congregational pastors’ practical experiences, and influential synodical 
leaders who can influence policy decisions. 
4.3 COMPOSITION OF THE PANEL OF ExPERTS 
The range of actual expert participants in the Delphi research selected 
to partake in this Delphi study comes from different perspectives and 
positions in the DRC, namely: 12 participants were from the Western Cape 
and 13 participants from different parts of the country. There was no specific 
reason for this composition. Of the group outside the Western Cape, 8 were 
academic theologians and four innovative congregational pastors. 
Academic practical theologians (10),
•	 Four practical theologians from the theological faculty of Stellenbosch.
•	 Four practical theologians from the theological faculty of Pretoria.
•	 Two practical theologians from the theological faculty of Bloemfontein.
189 
DESIGNING A DELPHI RESEARCH
Five influential synodical leaders.
•	 Two participants were positional synodical leaders with specialized 
knowledge of leadership.
•	 Three participants were leadership consultants from Communitas and 
Ekklesia.
Congregational pastors (10)
•	 Ten innovative congregational pastors with specialized knowledge of 
leadership from different parts of the country.
5. data collectIon
Theoretically, the Delphi process can be continuously iterated until 
the required consensus is achieved. We planned for three consecutive 
e-mail rounds to acquire a level of 75% consensus between the Delphi 
participants, which we believed would constitute full consensus. In all 
three rounds, the following actions took place: We prepared a 
questionnaire for participants in each round, send the questionnaire to 
them per e-mail, to which they needed to respond to within a specific 
time frame. If necessary, participants were followed up to ensure we 
received their responses. Once we received all the participants’ feedback, 
we collated the data, did data analysis, and prepared feedback in a new 
questionnaire to participants for evaluation in the next round. In the second 
and third rounds, participants were required to score their level of consensus 
on a Likert scale.
5.1  INTRODUCING THE DELPHI RESEARCH METHOD TO 
PARTICIPATING ExPERTS
A group of 25 potential participants who were identified to participate 
in the Delphi research was contacted with an invite to participate in the 
Delphi research. An invite was sent by e-mail to the potential participants 
to obtain their consent and willingness to participate in the Delphi research. 
In the same e-mail, the Delphi research method was briefly explained and 
introduced to them. All participants were contacted by e-mail and, where 
possible, followed up with a personal telephone call by the researcher. 
Most participants were constructive and willing to be part of the study, and 
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only three participants who were invited declined to take part for personal 
reasons. The following was explained to the participants:
Ethical clearance has been obtained from the ethics committee of the 
University of Stellenbosch. It was needed for Stellenbosch academics to 
participate in the study, and each participant has signed a consent form for 
their willingness to participate in the Delphi research.
Participants were informed that the research aimed to develop 
consensus among leadership experts on what competencies constitute a 
transformational leadership framework for pastors in the DRC. The research 
result is crucial because it can potentially be used to develop a leadership 
development policy, pedagogical strategies, curriculum development, 
assessment, and individualized mentorship programs for DRC pastors.
Participants were informed that the Delphi research would be deemed 
successful if a consensus level of 75% is achieved on which leadership 
competencies constitute a framework of competencies for transformational 
leaders. Such a framework could be valuable for Communitas and possibly the 
DRC. The results could be used to develop synodical policies and leadership 
development interventions and strategies. The Delphi research results could 
be used to build assessment tools to assess the transformational leadership 
competencies of a pastor in an assessment center. Pastors need feedback 
on their current skills as transformational leaders. Such objective feedback 
is an essential part of leadership development. There is currently still a lack 
of such feedback to pastors in the church due to various factors. The lack 
of consensus and clarity on what constitutes transformational leadership 
competencies is one reason why DRC pastors do not receive feedback on 
their leadership abilities.
5.2 DATA COLLECTION 
In the first round, the data collection began with a questionnaire to solicit 
insights and knowledge from the Delphi participants. It is, in essence, 
a brainstorming process that allows the participants to contribute to the 
questions. It is an acceptable and common modification of the Delphi 
process format to use a structured questionnaire in round one that is based 
upon an extensive review of the literature. It is also appropriate to use such 
a modified Delphi process if necessary information concerning the target 
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issue is available and usable. We have given some essential leadership 
information based on a literature review in the first-round questionnaire. 
The participants were requested to make a list of transformational 
leadership competencies. In the traditional Delphi method, the first round 
of research was as open as possible (“brainstorming”) and aimed to allow 
the participants’ knowledge and insights about the research topic to 
come to the fore. The researcher then utilizes the participants’ qualitative 
understanding to develop statements for feedback and comments from the 
panel in the successive rounds. 
6. data analysIs 
The task of the Delphi researcher is to consolidate the feedback of the 
participants from previous rounds, to remove the duplicates and unify 
the terminology, to develop and refine a consolidated list, to allow for 
participants to score their agreement or disagreement in each round and 
to build towards a possible final consensus proposal in round three of the 
Delphi. This consolidated list is used as the survey instrument for the second 
round of data collection. 
Each Delphi participant received consolidated feedback that summa-
rises and interprets their collective feedback on the previous Delphi round. 
The researcher’s task from round two onwards is to measure and score 
the consensus between the participants, refine the definitions and 
terminology further, and carefully weigh participants’ comments to build 
towards significant agreement and a successful consensus proposal in 
round three of the Delphi.
From the second round onwards, the Delphi participants get the 
opportunity to mark their agreement/disagreement on a Likert scale 
from 1-5.
In round one, the participants made their initial contributions to each 
question, which was open-ended. In round two, the participants received 
proposals to comment on, criticize, and indicate their agreement level with 
the proposal on a Likert scale.
The goal is to analyse the participants’ feedback from rounds one and two 
and develop proposals to achieve a 75% consensus between participants.
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6.1 ROUND ONE
analysis of question one:
We proposed the definition of transformational leadership of Richard Osmer 
to participants in round one. We analysed the participants’ feedback in this 
round and used their comments to develop a new proposed definition with 
the view to growing consensus between them in round two. We request 
participants to indicate their consensus or lack thereof on each question on 
a Likert scale in round two.
analysis of question two:
We summarized all the participant’s proposals of the leadership 
implications of the DRC’s vision to become a missional church in round one. 
We grouped their recommendations and collapsed as many proposals as 
possible in single statements. The analysis was a process of summarising 
and condensing the participant’s proposed leadership implications. This 
list of leadership implications was proposed in round two to see whether 
consensus could be reached between participants. The growing consensus 
was measured on a Likert scale in rounds two and three.
analysis of question three:
We used inductive and deductive reasoning to develop a proposed 
framework of five transformational leadership competencies based on the 
feedback received in round one. We inductively organized and structured 
the participants’ feedback and lists of competencies for round one’s 
transformational leadership. We used an existing theoretical leadership 
model, namely MIT’s 4 Capabilities Leadership Framework deductively, to 
develop the participants’ proposed transformational leadership framework. 
Deductive reasoning uses existing theoretical knowledge and models 
of leadership to interpret and structure new data. It is an acceptable and 
responsible practice in the Delphi research technique. (Ludwig, 1994, 
pp. 54-55). We presented the participants with a proposed summary of 
five core transformational leadership competencies in round two. It worked 
very well, and strong consensus began to form immediately among the 
participants on the proposed transformational leadership competencies 
in round two. No suggestions were received for any additions or deletions 
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to the list of five core transformational leadership competencies presented 
to participants in round two of the Delphi research.
personalized feedback:
We send personalized and appreciative feedback to each Delphi participant 
after each Delphi round. In each Delphi round, the feedback included an 
appreciation and summary of the participant’s input in the previous Delphi 
round. This personalized feedback helped participants remember their 
contribution, remember the last Delphi round, experience the researcher’s 
appreciation for their time, effort, and input. They could easily see where 
and how their contribution is reflected in the proposals in each Delphi 
round. Each Delphi participant also got personalized feedback on their 
score on the Likert scale in the previous round compared to how the rest of 
the Delphi participants scored. This personalized feedback gave the Delphi 
participants appreciation and a good understanding of their position 
relative to the other Delphi participants while keeping their anonymity.
6.2 ROUND TWO
analysis of question one:
I continued to change the proposed definition based on the participants’ 
constructive and critical comments to see if they can reach a greater 
consensus on the adapted definition in the third round. Valuable feedback 
was a general remark that the proposals to participants should be shorter 
and more concise to enhance the process of consensus. The consensus was 
again measured on a Likert scale.
analysis of question two:
Based on comments and the general remark of shorter proposals, We 
condensed the proposed list of leadership implications to see if greater 
consensus could be reached between participants in the final round three. 
The consensus was again measured on a Likert scale.
analysis of question three:
Based on participants’ comments, I significantly condensed the proposed 
definitions of transformational leadership competencies to see if greater 
consensus could be reached between participants in the final round three. 
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A valuable comment in round two was that the proposed summaries to 
participants should be shortened and more concise to enhance the process 
of consensus. The consensus was again measured on a Likert scale.
6.3 ROUND THREE
For the last Delphi round, each participant received a questionnaire that 
showed the consensus on a Likert scale between participants in round two. 
It also had final proposals based on participants’ comments and feedback in 
round two on all three questions. This questionnaire was the last and final 
opportunity for participants to evaluate, rank, and affirm or change their 
consensus on each proposal’s Likert scale. Participants were requested to 
specify any reasons for remaining outside the consensus.
The desired level of consensus was reached in the third round, and no 
more Delphi rounds were necessary. Typically, compared to the second 
round, only a slight increase in the degree of consensus can be expected in 
round three (Hsu & Sandford, 2007, p. 3).
6.4 MEASURING THE CONSENSUS OF PARTICIPANTS
Regarding data analysis, rules must be established to assemble and organize 
Delphi participants’ judgments and insights. Consensus on a topic can be 
decided if a certain percentage of the votes falls within a pre-determined 
range. Some Delphi scholars believe that the use of percentage measures is 
inadequate. They suggest that a more reliable alternative is to measure the 
stability of subjects’ responses in successive rounds (Hsu & Sandford, 2007, 
p. 4). 
In the Delphi process, data analysis involves both qualitative and 
quantitative data. Researchers need to deal with qualitative data in classic 
Delphi studies, which use open-ended questions to solicit participants’ 
opinions in the initial round. The majority of Delphi studies’ statistics 
are measures of central tendency (means, median, and mode) and level 
of dispersion (standard deviation and interquartile range) to present 
information concerning respondents’ collective judgments. Generally, 
the uses of median and mode are favored. However, in some cases, the 
mean is also workable (Hsu & Sandford, 2007, p. 4). In the literature, the 
use of a median score, based on a Likert-type scale, is strongly favored. 
As Jacobs states, “considering the anticipated consensus of opinion and 
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the skewed expectation of responses as they were compiled, the median 
would inherently appear best suited to reflect the resulting convergence of 
opinion” (Jacobs, 1996, p. 57).
7. summary 
This chapter described the general use and empirical application of the 
practice-oriented Delphi research method. It also explained why it was 
used in this research. It is possibly the first time this methodology is used in 
practical theology in the DRC.
The Delphi practice-oriented research method has proved to be a very 
constructive research methodology to help reach a significant consensus 
on a framework of transformational leadership competencies between 
leadership experts in the DRC. The framework of transformational leadership 
competencies that resulted from the Delphi research will be discussed in 
the next chapter.
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ANALySIS of THE DELPHI RESuLTS
C h a p t e r  8
A N A LyS I S  o f  t H E  
D E L P H I  R E S u Lt S
1. IntroductIon
This chapter is a description of the analysis in the Delphi research. The 
analysis aims to develop consensus between the participants (leadership 
experts) on what competencies constitute a framework of transformational 
leadership competencies for DRC pastors. We analyse and present the 
Delphi research results in the following manner: We discuss the three 
Delphi questions separately. We describe how we developed proposals to 
participants in each round by using their feedback to create insights that 
formed the basis for the proposal for the following round. We demonstrate 
how the consensus grew between participants throughout the three Delphi 
rounds. This chapter’s analyses and presentation explain the researcher’s 
role in summarizing and formulating the participants’ feedback in each 
of the three Delphi rounds to develop consensus. It demonstrates how 
participants’ feedback in each round was used to develop better proposals 
and grow consensus statistically more substantial. 
The chapter is divided into three sections. We describe a Delphi question 
and the development of consensus between participants over the three 
Delphi rounds in each section.
In section one, we describe Delphi question one: How do you define 
transformational leadership?
In section two, we describe Delphi question two: The DRC’s self-declared 
vision is that it wants to become a missional church. What is the implication 
for transformational leaders?
In section three, we describe Delphi question three: “Make a list of the 
competencies or skills needed to be a transformational leader in the DRC?” 
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The last part of the chapter is the main focus of the Delphi research. The 
participant’s feedback on this question was constructed in a proposed 
framework of five transformational leadership competencies. We describe 
the development of consensus on each competency individually.
sectIon one
2. delphI questIon one: defInIng 
transformatIonal leadershIp
In question one, the participants were asked to give feedback on 
the question: 
How do you define transformational leadership? 
We gave the participants the definition of transformational leadership by 
the practical theologian Richard Osmer as an example: 
“It is leading an organization through a process in which its identity, 
mission, culture, and operating procedures are fundamentally 
altered. In a congregation, this may involve changes in its worship, 
fellowship, outreach, and openness to new members who are 
different. It involves projecting a vision of what the congregation 
might become and mobilizing followers who are committed to this 
vision” (Osmer, 2008, p. 177).
I asked the participants to comment on Osmer’s definition, write their 
definition of transformational leadership, or propose adaptations of 
Osmer’s definition. 
2.1 ANALySIS OF PARTICIPANTS’ FEEDBACk IN ROUND ONE
Many participants found the abovementioned Richard Osmer’s definition 
of transformational leadership helpful and acceptable, although they had 
some comments and remarks on his definition. Some participants made 
very substantial and critical remarks on Richard Osmer’s definition of 
transformational leadership. Their feedback became crucial insights that 
were reflected to participants in subsequent rounds. I used these participants’ 
critical comments to adapt the proposed definition of transformational 
leadership in the feedback to participants in Delphi round two.
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We list the insights that were developed through the analysis of 
critical remarks of participants in round one. The insights demonstrate 
how participants influenced each of our subsequent proposals in the 
Delphi rounds in the quest to develop consensus on the definition of 
transformational leadership. 
Insight 1: 
“Transformative leadership,” rather than “transformational leadership,” is a 
better description because spirituality and personal change of the leader 
(transformative) is the essence of transformational leadership.
Participant 2
“I would prefer to talk about transformative leadership rather than 
transformational leadership.”
Transformational leadership in a religious community involves a 
reasonably lengthy process in which a leader communicates to his 
fellow believers the living reality, presence, and involvement of the 
Triune God, helping and guiding them through practical exercises 
and spiritual disciplines to live and serve from understanding and 
obeying the specific calling that God has for them in their context 
and time.
I disagree with Osmer’s perspective because the constant reference of 
projecting a vision is somewhat of an individualistic, humanistic, and 
idealistic representation of how we, people, can, at our own, be at our 
best when we buy-in on the “vision.” It may be accurate and may work 
effectively for a different type of “organization,” but a congregation is 
a unique faith and spiritual community.”
This participant strongly expressed the view that the definition should refer 
to “transformative leadership” rather than “transformational leadership.” By 
“transformative leadership,” the participant meant that transformational 
leadership starts with a personal change in the leader’s self. The participant 
disagreed with Osmer’s definition because he expressed the view that in the 
church, transformational leadership comes from deep personal listening to 
and experiencing the presence of the Triune God and communicating this 
lived experience with integrity to fellow believers. It is much more than just 
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“projecting a vision.” Most other participants echoed the personal relationship 
with God. The personal relationship with God and a lived experience of His 
presence is the source from where transformative leadership is born. 
Spirituality has surfaced (together with the concept of trans-formative 
leadership) as the most critical transformative leadership competency for 
pastors. This insight became the golden thread in the Delhi research. The 
suggestion of participant 2 to use the concept “transformative” rather than 
“transformational” influenced the rest of the Delphi research significantly. 
We changed the word “transformational” leadership subsequently to 
“transformative” leadership in the feedback to participants in round two. 
Other participants echoed this insight that the leader’s spirituality and 
personal change are at the heart of transformational leadership. 
Participant 3
“In my opinion, the definition of Osmer is too superficial. It is written 
in “ego” language (e.g. Otto Scharmer * Katrin Kaufer “Leading from 
the Emerging Future, 2013). Transforming leadership in the church is 
about the coming of the Kingdom. Only God in Christ, through the 
Holy Spirit, can make the kingdom come true. The Osmer definition 
is not wrong, but in a sense, it is misleading because it is too flat. 
Transforming leadership is not something that the church can devise 
through rational theological processes using exegesis of Scripture 
and application of systematic theology or Church Order principles 
in every new context. Transformational leadership is a journey like 
Abraham’s journey. It does not take place if you do not leave your 
“hometown and homeland” (border-crossing).” And: “Only if you are 
transformed can your example inspires others, and God can make 
the transformation happen in them as well.”
This participant made the same point as above in a different manner. He 
stated that transformation starts within the leader’s self. The leader’s 
own lived experiences and transformation are a personal and existential 
process. It cannot only be a mechanical or rational, systemic plan that a 
leader brings to others. Only if fundamental change is taking place in the 
leader self can his/her example inspire others, and transformation can 
happen in them as well. His critique of Osmer’s definition also highlights 
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the importance of the pastor’s personal spirituality as a transformative 
leadership competence. 
Participant 8
“I accept his definition but want to add: “And to be open to the inner 
personal transitions that need to take place for the leader to become 
the new identity, while listening to the inner promptings of the  
Holy Spirit.”
Participant 8 also referred to the personal inner change needed in the leader 
self and linked it with spirituality.
Participant 13 
“It does make sense to me that both the transformational leader and 
the followers will change in their interaction with one another in a 
dynamic process of change.”
This participant stresses the personal change in the leader as well as the 
followers. According to him, both the transformative leader and the followers 
change in a dynamic process of change.
Insight 2: 
Transformative leaders lead people to become followers of Jesus Christ and 
His mission.
Participant 7
“I agree with Osmer. I would just like to put it: Transforming leadership 
in the church is to lead members of Jesus who have become mere 
admirers over the years, to grow into dedicated, enthusiastic, and 
radical followers of Jesus and his mission.”
This participant refers to pastors’ ability to help people grow from 
mere admirers of Jesus to grow and develop to become dedicated 
followers of Jesus committed to His mission and His kingdom of grace, love, 
and justice. 
Insight 3: 
Transformative leaders discern (make sense of ) God’s will and help the 
congregation join (do something) God’s mission in their context.
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Participant 10
“Missionary leadership operates within the paradigm of the mission 
and is essentially discerning in nature. The focus is not on strategy 
and planning, but on the discernment of the members and the 
congregation’s central vocation to participate in the mission of God 
in the immediate context within which God calls, gather, and send 
the congregation.”
This participant stresses the importance of discerning God’s will because 
the transformation is all about understanding His will in the congregation’s 
specific context and participating in God’s mission.
Participant 11
“I like Osmer’s definition since it places the concept of leadership 
outside of the current reality. I am convinced that frequently the 
transformational leader will need to project a desired “future 
reality,” which is quite different from the present. The only element 
that I would think is important is the aspect of the missio Dei – from 
my perspective, I don’t believe that it is possible to be a transfor- 
mational leader without being deeply committed to the process of 
discernment of the will and work of God.”
This participant also stresses the role of spirituality and discernment 
by the transformational leader. Discerning the will of God and lead the 
congregation to participate in God’s mission in the congregation’s context. 
Participant 14
“I agree 100% with Osmer’s definition of transformational leadership. 
I want to add that transformational leadership requires insight and 
faith discernment to understand where we believe God leads us to 
embrace and embody it. People only move when they also understand 
why it is important to move. Transformational leadership, therefore, 
also means helping people understand why they cannot stay where 
they are. Transformational leaders create a climate within which 
people would like to move even though it is difficult to move.” 
This participant also refers to the role of discernment (sensemaking) to 
where God is leading the congregation. 
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Insight 4: 
The transformative leader develops the (spiritual) relationship between the 
congregation and the Triune God.
Participant 12
“I think Osmer’s definition is acceptable, and I also work with it. The 
emphasis should be on a change in the congregation’s relationship 
with God Triune.”
This participant emphasizes the leader’s task to change the relationship 
between the Triune God and the congregation. It refers to helping people 
experiencing God and have a personal relationship with and knowledge 
of Him.
Insight 5: the transformative leader influences the change of people 
and institutions under the spirit’s guidance. 
Participant 17
“It is the change of people and institutions through relationships 
and under the guidance of the Holy Spirit to join the mission of the  
Holy Spirit.”
This participant describes the leader’s task to influence and change people 
and the organization (congregation) in following the Holy Spirit’s guidance. 
The leader helps others to join the mission of God and discern His will. It 
emphasises the role of spirituality in the transformative leader.
Insight 6: 
The transformative leader develops a kingdom vision (God’s kingdom), 
reads the context (sensemaking), mobilizes followers (do something), and is 
involved in the transformation of society in the context of the congregation.
Participant 21
“In addition to Osmer, the following: Transformational leadership  
has to do with the reading of the context as transformational 
leadership within the missional understanding of leadership is 
directly interested in the transformation of the church and the 
community. In this regard, a kingdom vision is important. It means 
that the traditional mission of the church must be widened to help 
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transform society. In this regard, public issues such as social justice, 
reconciliation, and unity are important.”
This participant criticized Osmer’s definition’s lack of reference to 
“reading the context” and the “kingdom of God.” The participant 
commented that a “kingdom vision” should be part of a transformational 
leader’s definition. He stressed the importance that transformational 
leadership is focused on the kingdom of God, which has implications for the 
“transformation of society.” The transformational leader’s kingdom vision 
focuses on the importance of a public focus on justice, reconciliation, and 
unity in the broader society.
Insight 7: 
There are four inter-related aspects in Osmer’s transformational leadership 
definition, namely essence-orientated aspects (which we understand 
as relating to spirituality and personality), relational aspects (which we 
understand as the leader’s capacity to build relationships with others), 
constructive aspects (which we interpret as the leader’s capacity to interpret 
and sensemaking) and prophetic aspects (which we understand as the 
leader’s capacity to be visionary and implement a new reality).
Participant 16
“I love this definition of Osmer because it describes the dynamics of 
transformation very well in terms of process, change, and vision. I 
would like to express my definition of transformational leadership 
in conjunction with Osmer’s as follows: Transformational leadership 
is where a person with character and integrity works in good 
cooperation and mutual trust with other people (thus as part of a 
group of leaders) and creates meaning within a specific context. The 
person motivates the reasons why change is needed and visionary 
and prophetically guides, mobilizes and empowers the congregation 
on the way to what the congregation can be in the light of the 
gospel story. This definition contains the four components that are 
distinguished in theories of leadership:
Essence-oriented aspects – which relate to the person, character, 
identity, and integrity of the leader.
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Relational aspects – Good leadership always has good relationships.
Constructive aspects – which make sense in a specific context.
Prophetic aspects – to create an alternative future based on historical 
sources.”
The feedback of participant 16 on the definition of transformational 
leadership was incredibly significant and provided a bridge to the insights 
of the integrative leadership theory of Deborah Ancona of MIT.59 Her team 
developed the integrated leadership theory, the 4 Capability Leadership 
Framework that consists of the following four leadership capabilities: 
•	 sensemaking: making sense of the world around us, coming to 
understand the context in which we are operating.
•	 relating: developing key relationships within and across 
organizations.
•	 Visioning: creating a compelling picture of the future.
•	 Inventing: designing new ways of working together to realize the 
vision (Ancona, 2005, pp.1-2). 
I recognized a strong resemblance between the feedback of participant 
16 (but also other participants) and the MIT 4 Capabilities Leadership 
Frame-work in Delphi Round One (see chapter 5). The resemblance between 
Delphi participants’ insights and the 4 Capabilities Leadership Framework 
enabled me to propose a framework of transformational leadership 
competencies for DRC pastors in Delphi round two built on the 
participants’ insights and had a solid link to academic leadership theory. 
The MIT Leadership Framework assimilates the newest leadership theories 
and insights. 
“This framework, which synthesizes our research with ideas 
from other leadership scholars, views leadership as a set of four 
capabilities: sensemaking (understanding the context in which a 
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within and across organizations), visioning (creating a compelling 
picture of the future), and inventing (developing new ways to 
achieve the vision” (Ancona et al. 2007, p.2). 
The MIT leadership model allows that each leader exercises the capabilities 
in his/her unique way. 
“Moreover, the 4 Capabilities Leadership Framework states that 
each leader has a unique way to make change happen through  
their unique Change Signature, the leader’s credo, and 
characteristic way of creating change. Each leader’s signature 
draws upon his or her values, skills, experience, tactics, and 
personality to build trust, respect, and authenticity”. (Ancona, 
2005, p. 2).
Participant 16 referred to “essence-oriented aspects” in the leader, meaning 
the leader’s person, character, identity, and integrity. We interpret it as 
a reference to the unique way each person exercises his/her leadership 
and reference to the unique personal spirituality, change, and growth in 
the leader self. Participant 16 further referred to the “relational aspects” of 
leadership. He mentions, “good leadership always has good relationships.” 
MIT calls it the leadership skill of relating. Participant 16 referred to the 
“constructive aspects” of leadership, namely to “make sense in a specific 
context.” MIT calls it the leadership skill of sensemaking. Participant 
16 referred to what he called the “prophetic aspects of leadership, the 
ability to create an alternative future.” We interpret this as the same as 
MIT’s leadership skill of building an alternative future through visioning 
and implementing.
Participant 16’s feedback, together with the insights of the 4 
Capability Framework, provided us with five leadership components to 
propose to the Delphi participants, namely spirituality (essence-oriented 
aspects), relationships (relational aspects), sensemaking (constructive 
aspects), visioning (prophetic aspects), and implementing (prophetic 
aspects). We changed inventing to implementing in our proposal to the 
Delphi participants. 
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2.2 THE PROPOSED DEFINITION IN ROUND TWO
In round two, we utilized the insights obtained in round one to adapt the 
definition of a transformative leader. We include references in the definition 
to transformative, the personal change in the leader, the mobilization of the 
followers, influential relationships, a focus on the context (church’s outreach 
to the outside), and the kingdom of God:
proposed definition:
“A Transformative leader leads an organization through a process in which 
her identity, mission, culture, and operational procedures are fundamentally 
changed. In a congregation, this change could involve the worship and the 
fellowship and the church’s outreach to the outside, and her openness to new 
members who are different. Transformative leadership involves a personal 
change in the leader, the development of influential relationships, and the 
creation of a visionary language field which mobilizes followers in the direction 
of the kingdom of God.”
In round two, participants were asked to express their level of agreement 
with the proposed adapted definition of “transformative leadership” 
on a Likert scale of 1-5. They were also requested to make remarks and 
recommendations. They responded as follows on the proposed adapted 
definition of transformative leadership: 






























20% strongly agree (5 participants). 
57% agree (14 participants).
15% (4 participants) were unsure.
8% (two participants) disagree.
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2.3 ANALySIS OF PARTICIPANT’S FEEDBACk IN ROUND TWO 
The relatively high consensus between participants in round two was 
encouraging. The criterion was to seek a consensus level of 75% (Strongly 
agree and agree). There was significantly less feedback from participants 
in round two. The participants’ feedback on the proposed definition in 
round two was carefully analyzed to see how the proposed definition for 
transformative leaders could be further adapted and better formulated to 
achieve greater consensus between participants. 
Four participants’ remarks in round two had a significant influence on 
the further adaptation of the definition. The feedback from the participants 
included references to the transformative leader’s “inner conviction and 
experience of God’s calling,” his/her “discernment to follow the lead of 
the Triune God,” his/her “creation of a culture and practice of following 
Jesus Christ” and his/her “obedient service in the kingdom of God.” These 
participants’ feedback was taken seriously and included in a new adapted 
definition of transformative leaders for round three.
Insight 1: 
The transformative leader discerns (make sense) the Triune God’s calling 
through His Word in relationship with others.
Participant 1
“I am uncomfortable with the egoistic sound of the opening sentence 
(in the proposed definition): “A transformative leader leads…”
“A leader follows the lead of the Holy Spirit, who is the Person  
of the Triune God that leads us through His Word (according to the 
John texts). A leader does not lead alone, but in the community of 
believers.”
“I propose something as follows: “A transformative leader helps the 
community of believers (ignore the concept of the organization) to 
follow God’s lead discerningly through a process in which her identity, 
mission, culture, and operational procedures are changed.”
This participant refers to the action of discerning God’s leadership of the 
church by a community of followers. We understood this as sensemaking of 
the Word of God in relationship with others.
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Participant 4
“Although I agree with parts of the definition, I do wonder if there 
should be more of a Christological focus and even discipleship in the 
description? After all, we are interested in leaders within Christian 
faith communities in which Christ and discipleship function. All 
our attempts to help a congregation through a process of change 
should be to become more aligned with the image of Christ - Who 
is the Head of the church. As part of this, concepts such as service, 
self-denial, and cross-bearing should also be addressed. “What” we 
do as so-called leaders are not separate from “who” we are in Christ.”
This participant also refers to discerning the Head of the church’s will, 
Jesus Christ, and the leader’s role in a community of followers, disciples 
of Christ. 
Insight 2: 
The leader’s vision needs to be translated into behaviours, skills, and habits 
to ensure a meaningful transformation of the congregational culture. 
Participant 25
“I agree but would add the translation of the vision into behavioural 
skills and the design of habits that integrate the new culture in the 
congregation.”
This participant emphasizes the role of behavioural skills and habits in 
developing a new culture in the congregation.
Insight 3: 
Provide participants with shorter definitions when giving feedback to 
enhance the possibility of consensus. More extended definitions make an 
agreement more difficult.
Under the section “General Remarks,” one participant made a short 
but powerful remark that influenced the analysis and all my feedback for 
evaluation and measurement by the Delphi round three participants. He did 
not refer specifically to the definition of “transformative leadership” but to 
the competencies’ definitions. His general remark gave us an important clue 
about how to obtain greater consensus. His point was that the proposed 
definitions in the feedback to Delphi participants should be shorter and 
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simplified rather than made more complicated. We followed this advice 
strictly in all the feedback in round three.
Participant 17
“I think the five core competencies are good. The problem in my 
judgment is in detail. The skills are broken down in too much detail. It 
may be just too complicated.”
2.4  REACHING CONSENSUS ON THE DEFINITION IN  
ROUND THREE
We used the insights gained by analysing the remarks and feedback from 
participants in round two to further adapt the definition for a transformative 
leader. I specifically applied the participant’s critical comment that shorter, 
more concise definitions rather than longer ones will enhance consensus. 
In round three, we proposed the following shorter and more concise 
definition to participants to see if we can achieve greater consensus: 
“A transformative leader leads the community of believers to 
follow the Triune God discerningly and in this process changes 
the community’s understanding of her calling, identity, mission,  
culture, and operational procedures. The purpose of the 
transformation of the community of believers is to create a culture 
and practice of personal following of Jesus Christ and obedient 
service in the kingdom of God”.
The proposed definition for a transformative leader looks quite different 
in round three. How would the Delphi participants react to the new, 
shorter definition? 


























96% agreement (24 participants).
60% strongly agree (15 participants).
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36% agree (9 participants). 
4% (1 participant) was unsure. 
The respondents’ feedback on the shorter definition in round three was 
incredibly positive and brought a 96% (24 participants) consensus, with 60% 
(15 participants) agreeing strongly. Only one participant was still unsure 
about the definition without giving any reasons. No participant disagreed 
with the definition. The goal of achieving a 75% consensus was reached 
comfortably. 
sectIon tWo
3. delphI questIon tWo: ImplIcatIons of becomIng 
a mIssIonal church 
In this section, we analyzed the contributions of the Delphi participants on 
question two, which was open-ended: 
The DRC’s self-declared vision is that it wants to become a missional 
church. What is the implication for transformational leaders?
The question focused the participants’ attention on the DRC context and 
required them to list the leadership challenges involved in transforming 
the DRC into a missional church. They respond with detailed and valuable 
comments on the leadership challenges and what needs to happen in the 
DRC in their quest to become a missional church. 
3.1 ANALySIS OF PARTICIPANT’S FEEDBACk IN ROUND ONE
Extensive and vital feedback was received on the implications of the DRC’s 
decision to become a missional church for transformational leadership. The 
feedback provides valuable insight into the DRC leaders’ challenges to make 
their vision of becoming a missional church in South Africa a reality. 
It was clear that the participants highly valued and passionately 
embraced the DRC’s vision to become a missional church but understand 
the challenges involved. This demonstrated that the sample of Delphi 
participants is a homogenous epistemological community that partakes 
in the dominant discourse in the DRC, namely the vision to become a 
missional church. One participant describes the implication of the vision 
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as a tremendous leadership challenge for the church. He sees a huge gap 
between the understanding of being church between the church leaders 
and church members in the DRC and the need for comprehensive and 
clear communication between the two groups. He believes leaders should 
communicate in ways that will change the DRC’s identity while it focuses on 
God, who calls the church to partake in His mission.
Insight 1: 
There must be effective communication between leaders and congregants 
about the calling of the Triune God. The communication must spell out 
the difference between the old cultural understanding of being church 
(Christendom) and God’s call to focus on His kingdom (missional church).
Participant 1 
“It also does not help if the General Synod only takes the decision. It 
must be followed up with understandable and useful material made 
available to ministers and congregations to help them understand 
what it means to be a missionary church and how to progress on  
this path.”
Participant 3
“In my opinion, the 2013 synod decision was an excellent step forward. 
We realized our apartheid past and our Christendom heritage 
obscured the gospel and paralyzed the church and the coming of the 
Kingdom. Einstein said: “We cannot solve problems with the same 
thinking that created them.”
Participant 2
“Churches and their members will have to be helped to understand 
to they are still stuck in the folk and cultural understanding of  
church from which God calls them to be renewed and become 
servants in His Kingdom.”
“Much time, energy, and resources should be spent on thorough, 
comprehensive, clear, and effective communication between the 
leadership and members of the church.”
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“Transformative leadership will look for ways to engage in 
conversation around who the church is today, who is the God 
who calls us, and what are the concrete focuses and practices of a 
missional church”. 
Many participants described the DRC’s decision to become a missional 
church as a final goodbye to the Christendom mindset in the DRC and a 
renewed focus on the kingdom of God. They described the decision as the 
end of a “maintain” mind-set and the (too) close relationship between the 
church and the Afrikaner people. This must be communicated extensively, 
clearly, and continuously with church members, and the implications and 
differences between the past and the future of the church must be clear 
for everyone. 
Insight 2: 
The church leaders must clearly understand what missional church means 
and understand its grounding in Trinitarian theology.
Participant 6
“Transformation to a missional church must be built upon thorough 
insight into the question of what “missional church” means for the 
church.”
“The missional church can only be understood from a Trinitarian 
theology in which life within Trinity is rethought.”
Everything revolves around the Trinitarian God. He is in the center, not the 
church. God is on a mission, and He takes and sends people and the church 
with Him in His mission. The focus is on Him. Leaders must help people 
experience God and build a personal relationship with Father, Son, and 
Holy Spirit. 
Insight 3: 
The church must understand the importance of reading contexts.
Participant 6
“Comprehensive skills will need to be developed to read contexts. 
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Missional means, amongst other things, that the contexts in which 
members live and work must be taken very seriously.”
The participant refers to the insight that more than ever, the church and 
its leaders must understand their task as helping people to read their local 
context and the broader context in which the church operates and seeks 
insight into what God called them to and to be.
Insight 4: 
The church leaders must develop strong consensus and build effective 
leadership structures and collective commitments.
Participant 6
Strong consensus will have to develop in the ranks of those who lead. 
Transformational leadership cannot be handled by a few individuals. 
Collective commitments of leadership structures are of the utmost 
importance. The reformed tradition is leaning toward church meetings 
that lead. “Team” or “group” leadership is the only leadership style  
that can cause and promote comprehensive transformation within  
the DRC.”
The participant refers to the critical issue that a few influential individuals 
cannot handle transformational change. Consensus and group leadership 
by strong teams are of absolute importance for the church to achieve any 
success in transforming into a missional church. 
Insight 5: 
Leaders must understand that the church’s missional transformation 
is complex, and the power of established structures and systems must 
be addressed. 
Participant 11
“I think that this is a complex task since denominations are not 
always willing to give up the power that lies in established structures, 
collective identities, and social and cultural informants of identity.”
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The participant highlights the critical point of the complexity of the church’s 
missional transformation. Leaders should not under-estimate the power of 
established structures and systems to keep the church as is. Unless those 
structures and systems are not fundamentally changed and systemically 
re-arranged, it will continue to prohibit change and transformation in 
the church. 
Insight 6: 
Leaders must focus on building ecumenical relationships, the church’s unity, 
and social and economic justice.
Participant 16
“The self-evident vision of a missional church entails:
•	 the quest for the unity of all believers,
•	 the need for reconciliation between believers, given our country 
and church history, and the enormous challenges of justice, 
especially restorative justice in the light of our economic history.
•	 working with fellow believers from other denominations and 
look for ways in which these challenges can be addressed.”
The participant points out that the unity and reconciliation of all 
believers in their response to God’s call to participate in the kingdom 
of God presupposes the unity of the church. All church leaders should be 
building ecumenical relationships to work together on more significant 
societal issues such as social and economic injustice.
3.2  A PROPOSED LIST OF IMPLICATIONS FOR TRANSFORMATIONAL 
LEADERS FOR ROUND TWO
We summarised the extensive feedback in round one on the question of the 
leadership implications of the DRC’s decision to become a missional church 
as follows: 
List of leadership implications and actions for the DRC to become a 
missional church:
1. Increased and clear communication from church leaders to church 
members with a strong public commitment to transformation.
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2. Greater focus on the calling of God and Biblical teaching.
3. Clear communication on what missional church means and the DRC’s 
commitment to it.
4. Inspirational reading of the contexts of the DRC and its congregations.
5. Focus on faith formation, discipleship, behaviour, values, and habits of 
believers.
6. Development of effective leadership structures and leaders (and leader 
teams) to be transformative and manage transformation effectively.
7. Unlock the creative potential of church members and empower them.
8. Change operating procedures (Church Order) of DRC to serve a missional 
church.
9. Work more ecumenical and develop relationships with other churches.
10. Strong focus on and commitment to the transformation of community 
and society.
3.3 ANALySIS OF PARTICIPANTS’ FEEDBACk IN ROUND TWO
The participants responded positively to the proposed list of leadership 
implications and actions. They were asked to measure their agreement 
with the proposed plan. A total of 85% of respondents agreed with the 
recommended list. 
Table 3: Level of agreement in Delphi round two on the question regarding the 


















7 (28%)  
Partici-
pants
4 (15%)  
Partici-
pants
85% agreement. (21 participants).
57% strongly agree (14 participants).
28% agree (7 participants). 
15% (4 participants) were unsure. 
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The agreed-upon level of consensus that was sought in the Delphi is 75%. 
There was already a high level of agreement between the participants in 
round two. Valuable feedback was received inround two. 
Insight 1: 
Leaders must put a strong focus on the believers’ commitment to Jesus.
Participant 1 
“It sounds right. However, I miss the personal faith-commitment to 
Christ as part of the deepest motivation for a missionary way of life. I 
am not convinced that we can be missional without a constant and 
radical emphasis on Jesus. Otherwise, we are on a mission without a 
clear life-commitment to our Lord.”
The participant points out that the personal following of Jesus, a life of 
discipleship, is the missional church’s fundamental building block.
Insight 2: 
Leaders must focus firmly on the Trinitarian aspects of missio Dei theology 
as the missional church’s foundation.
Participant 4 
“I miss “Trinitarian language”: Should one not make the role of Christ 
and the Spirit part of these matters? At the very least, the Missio Dei is 
Trinitarian, which does not seem to function enough in focus.”
This participant strengthens the Trinitarian focus in the missional church 
and that it was not sufficiently highlighted in the summary of round one. 
Insight 3: 
Leaders must focus strongly on God and the Bible.
Participant 13
“I agree with all of these points and find them extremely helpful. 
My only disagreement (if one could call it that since it is more a 
matter of preference than disagreement) is that I would place point 
2 (the focus on God and scripture) above point 1. We feel that clear 
communication stems from a discerned relationship with God and a 
careful reading and discerning process in scripture.”
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This participant points out that the relationship with God and the Bible, 
discernment, and communication that flows from that discernment is at the 
missional church’s heart. 
Insight 4: 
Leaders must help believers rediscover God, His mission, and calling, help 
them discern God in their lives, focus on discipleship, practice new faith 
habits, and help believers discover their calling and live it out. 
Participant 16
•	 “Help people discover who God is and how He is involved in the world 
and with us.
•	 Focus on the process of discernment.
•	 Understand the dynamics/energy within congregations and 
communities and see where God is already busy.
•	 Focus on discipleship.”
•	 Help believers in the discovery of their calling and guide them to live  
it out.”
Participant 24
•	 “Develop the capacity of the leaders themselves, but also the congregation 
to discern God at work in the congregation and in the context, to see the 
points of contact where God is already at work.”
Participant 25
•	 “Greater focus on God’s mission (missio Dei) and His calling,
•	 Focuses on the formation of disciples and behaviour and skills 
management, the transformation of attitudes and practice of religious 
habits.
These participants make the significant point that in the church’s 
transformation to become a missional church, the real emphasis 
must lie in how church leaders help people become real and practical 
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disciples and followers of Jesus, not only people who know many stories 
about Him.
Insight 5: 
Leaders must focus on church innovation by unlocking and using church 
members’ creative potential and gifts and staying open to new and fresh 
ways of being church.
Participant 17
•	 “Unlock innovation through the utilization of the creative potential (gifts) 
of members,
•	 Openness for the development of new forms of church life.”
This participant points out that the church’s innovation will come by 
unlocking the church members’ creative potential and gifts to develop new 
forms of church life.
A Delphi participant’s general remark about shorter and simplified 
feedback to enhance the possibility of consensus also influenced 
the proposed leadership list in round three. We took the advice to 
shorten, integrate, and simplify the list of leadership actions to achieve 
the DRC’s vision to become a missional church. It turned out to be 
excellent advice.
3.4  REACHING CONSENSUS ON THE LEADERSHIP IMPLICATIONS IN 
ROUND THREE
We integrated the participants’ feedback in round two and condensed the 
formulation of the proposed list of leadership implications for scoring by the 
participants in round three as follows:
•	 A deeper personal commitment of the community of believers to God the 
Father, Jesus Christ, and the Holy Spirit.
•	 The development of the community of believers’ ability to discern the 
work of the Trinitarian God in their context. A strong commitment to the 
Trinitarian God and the Bible as the Word of God.
•	 Strong focus on the formation of disciples of Jesus Christ by exercising and 
developing faith habits.
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•	 An openness to develop new ways of doing church.
•	 Promote innovation by harnessing the creative potential of members.
•	 Commitment to discernment and dialogue over ecumenical boundaries.
The new list of leadership implications was met with 100% consensus by the 
participants in round three. 
Table 3: Level of agreement in Delphi round three with the list of leadership 





















100% agreement (25 participants).
92% strongly agree (23 participants). 
8% agree (2 participants). 
The level of consensus between participants on the leadership implications 
is beneficial. It could be developed further, rethink, communicated, and 
strategic action plans need can be drawn up for each. It all relates to the 
implementation of the decision of the DRC to become a missional church. 
The list unearthed unexpected, practical, and strategic knowledge for 
the DRC. It provides a framework for strategic leadership actions to work 
coherently towards fulfilling the DRC’s vision to become a missional church.
sectIon three
4. delphI questIon three: transformatIonal 
leadershIp competencIes
The third Delphi question is the main research question of this thesis, 
namely: “What framework of transformational leadership competencies 
could guide the development of church leaders in the DRC that will serve a 
missional church?” 
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The third research question to Delphi participants was open-ended: 
“Make a list of the competencies or skills needed to be a trans-
formational leader in the DRC?” 
To orientate the participants and help them to answer this question, we 
gave them some theoretical background on leadership competencies. 
The reasoning for presenting some academic background was as follows: 
The participants belong to a homogenous theological community with 
leadership knowledge in the DRC. They are informed by the DRC leadership 
conversation and their own experience of the DRC challenges. We also 
know the participants use different terminology like “capabilities,” “abilities,” 
“competencies,” “skills,” and “capacities” based on their different views, 
knowledge, and understanding of the field of leadership development. 
Therefore, we provided the participants with three examples of leadership 
competency frameworks that come from leadership experts that focus 
on change and transformation, namely from Peter Northouse, Deborah 
Ancona, and Charles Handy. 
The participants were reminded to focus on the behaviour of the pastor 
because it is the leadership behaviour (what and how things are done) and 
not just the knowledge, attitude, or values of the pastor that determines 
success as transformational leaders. The participants were further reminded 
that a competency consists of four elements: knowledge, cognitive skills 
(attitude or mindset), behaviour, and values. They were informed that the 
goal is to achieve a 75% consensus on these transformational leadership 
competencies.
The respondents were asked to create a list of competencies for 
transformational leaders in the church. The purpose was to invite the 
participants to freely contribute their insights and knowledge on pastors’ 
competencies or skills to be transformational leaders. 
Participants’ feedback on leadership competencies in round one 
delivered no apparent pattern, structure, or framework. However, one 
participant’s feedback provided us with a valuable hint and link to the MIT 
4 Capability Leadership Framework. In his comments on Osmer’s definition 
of transformational leadership, participant 16 made the following remarks: 
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•	 “This (Osmer’s) definition contains the four components that are 
distinguished in theories of leadership:
•	 “Essence-oriented aspects – which relate to the person, character, identity, 
and integrity of the leader.
•	 Relational aspects – Good leadership always has good relationships.
•	 Constructive aspects – which make sense in a specific context.
•	 Prophetic aspects – to create an alternative future based on historical 
sources” (Participant 16: Round one: Question one).
The resemblance of the feedback of participant 16 in round one with the 
MIT 4 Capability Leadership Framework of Deborah Ancona was 
insightful, and we took the similarity as a hint to develop and propose a 
transformational leadership competency framework based on the MIT 
4 Capability Leadership Framework to the participants in round two. We 
connected the remarks of participant 16 and remarks from many participants 
with the terminology the 4 Capability Leadership Framework, namely 
sensemaking, relating, visioning, and inventing, with some adjustments to 
fit the DRC situation.
There are significant differences between our proposed Competency 
Framework proposal and the MIT Leadership Capability Framework. We 
called the proposal to Delphi participants in Round two a “competency 
framework” instead of a “capability framework.” It was a deliberate choice 
as this research aimed at developing insight on what knowledge, skills, 
and training individual pastors need to become effective transformational 
leaders. There is often confusion between the terms ‘capability’ and 
‘competence’ as they are inherently very closely related to each other (Holt & 
Perry, 2011, p. 5). We followed the definitions for capability and competence 
given by Nagarajan and Prabhu: 
“Capability” is sometimes used to describe the ability of an 
organization or organizational unit. However, “Competence” 
is always used to describe the ability of an individual to do 
something” (Nagarajan & Prabhu, 2015, p. 9). 
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We proposed five leadership competencies to the Delphi participants 
instead of the four capabilities of MIT’s Framework: Spirituality (Most 
participants in round 1 overwhelmingly named it), relationships, 
sensemaking, visioning, and I used the concept “implementing” instead 
of MIT’s concept of “inventing.” We gave specific content to each 
competency relevant for the church context, especially regarding 
sensemaking and implementation. 
The value of the proposed transformational leadership competencies 
to the Delphi participants is that it describes both the congregation’s 
skill as an organization and an individual’s competency. Both individual 
and organization can be assessed on the five leadership competencies of 
spirituality, sensemaking, vision, relationships, and implementation. 
The proposed five leadership competencies were strengthened and 
supported by insights derived from the specific feedback by participant 
16 in round one on question three and the feedback of many 
other participants. 
From our analysis of the extensive feedback of Delphi participants in 
the first round regarding what leadership competencies are needed by 
DRC pastors, we develop the following insights:
Insight 1: 
The leadership competencies of spirituality, relationships, sense-making, 
vision, and implementation were uniquely confirmed by the remarks of 
participant 16 but also by most other participants. 
Remarks from many other participants supported the insight that 
spirituality, relationships, sensemaking, visioning, and implementation are 
transformational leadership competencies.
Insight 2: 
Spirituality is a primary transformative leadership competence.
Participant 2 (on question 1)
“Transformational leadership in a religious community involves 
a fairly long process during in which a leader communicates to his 
fellow believers the living reality, presence, and involvement of the 
Triune God, helping and guiding them through practical exercises 
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and spiritual disciplines to live and serve from understanding and 
obeying the specific calling that God has for them in their context 
and time.” 
We interpret the participant as saying that transformational leadership 
starts with a personal change in the leader self. This inner change comes 
from deep private listening to and experiencing the Triune God’s presence 
and communicating this lived experience with integrity to fellow believers. 
This is spirituality.
Insight 3: 
More participants described sensemaking and discernment, spirituality and 
discovery of calling, vision, implementing, operationalization, or action-
orientation as transformational leadership competencies.
Participant 15: 
•	 Sensemaking
•	 Discovery of calling 
•	 Formulation of a vision  
The purpose of this is focus and motivation/mobilization.
•	 Operationalization  
The vision must be formed in processes and actions.
This participant used the discovery of calling to describe spirituality, 
namely listening and responding to God. He further used “operationa- 
lizing” to refers to the implementation of plans. 
Participant 11:
•	 “Discernment of the missio Dei. Real transformation is an activity of God, 
and so the best leaders will be directed towards discovering, understanding, 
knowing, and enacting the will and work of God.
•	 Courage to move ahead. 
•	 Creative ability to envision and articulate the desired future or desired 
state in a way that makes sense to others and inspires them to take on the 
painful and vulnerable process of change.
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•	 Interpersonal skills that inspire and encourage. 
•	 An action-oriented disposition is necessary. 
Based on the references to “action orientation” and “operationalization” by 
other participants, I chose to propose the concept of “implementation” as 
a transformational leadership skill, rather than the concept of “inventing,” 
which is used by the 4 Capability Leadership Framework. Both terms refer 
to leaders’ ability to conceive, design, and practice new ways of interacting 
and organizing.
Round one was open-ended, and participants could make lists of 
leadership competencies. We interpreted and summarized their feedback 
of round one and proposed five transformative leadership competencies 
in round two for their evaluation and feedback. The five proposed 
transformative leadership competencies are spirituality, sensemaking, 
visioning, relationships, and implementing.
5. fIndIng consensus on the transformatIVe 
leadershIp competencIes 
To find consensus on the leadership competencies that constitute a 
framework of transformational leadership for the DRC is the main research 
quest of this thesis. We will now continue to describe the process of 
finding agreement between the participants on each of the five proposed 
transformative leadership competencies individually.
5.1  THE PROPOSED DEFINITION OF “SPIRITUALITy” IN ROUND TWO
It was easy to propose “spirituality” as a transformative leadership 
competency to the participants in round two because they over-
whelmingly referred to a personal relationship with the Triune God as the 
only foundation for transformative leadership. We interpret it as referring 
to spirituality, as a transformative leadership competency needed by 
DRC pastors. The participants defined transformational leadership as 
transformative. The emphasis they placed on the personal relationship 
with Father, Son, and Holy Spirit made it abundantly clear that spirituality 
is the defining competency for transformative leaders in the DRC. We 
proposed the following definition and list of leadership behaviours 
associated with the competency of spirituality:
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spirituality (definition)
Spirituality is the first proposed core competency of a transforming leader. It is 
the source that motivates transformation. It provides energy for the complicated 
process of inner and outer transformation, and it determines the direction and 
style of the leader and the congregation’s transformation. Spirituality places the 
spiritual leader at the crossroads of different viewpoints, the eternal perspective 
of the present Christ, and the perspective of people within their historical 
situation. Therefore, the main task of a spiritual leader is discernment.
description of observable behaviours that are influenced by the 
spirituality of the transforming leader: 
•	 The leader reveals a life-changing consciousness of the presence 
of God. 
•	 The leader subordinates him/her to the calling of God. 
•	 The leader is committed to the transformation of self, congregation, 
and society towards the kingdom of God. 
•	 The leader discerns between life-changing choices that must 
be made that can lead toward God’s promised future for himself 
and others. 
•	 The leader creates a visionary language field that helps other people to 
move and change. 
•	 The leader’s discernment takes place in humility with others, and he/
she is increasingly developing an inner sensitivity for God’s work (even 
amid consciousness of own limitations and weaknesses). 
•	 The leader seeks life-giving truth and decisions for self and others. The 
quest is characterized by continuous self-examination, humility, and 
love for others. 
•	 The leader accepts that faith discernment imposes an obligation to 
take action and dare to take risks. He is forced into action and 
transformation through the presence of God.
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5.1.1  Analysis of the participant’s feedback in round two
The Delphi participants reacted with 92% consensus (23 participants) on 
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92% agreement. (23 participants).
64% strongly agree (16 participants).
28% agree (7 participants).
4% unsure (1 participant).
4% disagree (1 participant).
5.1.2 The proposed definition of “spirituality” in round three
In round two, there was a significant consensus that spirituality is a 
transformative leadership competency for DRC pastors. Reaching 
agreement on defining this competency is more complicated, although an 
essential part of the process. The feedback of the participants helped refine 
the definition.
Insight 1: 
Spirituality is a strong commitment to a living and personal relationship 
with Jesus Christ. 
Participant 1
“I would like to base (the definition) it much stronger Christologically. 
It is about a deep, loving relationship with Jesus, a commitment to 
Him that characterizes transformative leaders’ lives and spirituality. 
To speak of God and leave the Christological foundation is to miss 
the New Testament church’s deep connection to the person and work 
of Jesus.
228 
Leadership: a TransformaTive dance
Insight 2: 
An essential part of spirituality is that it is more than an individualistic 
exercise; it takes place in the community and results in shared leadership 
and wisdom. 
Participant 1
“Faith discernment is becoming a common church term. Perhaps 
the biblical reference to wisdom is more relevant. Wisdom asks for 
thought, perception, humility in the presence of God. Furthermore, 
the search for wisdom is not an individualistic exercise, but a shared, 
organic leadership course that takes place in the community.”
Participant 2
“I am somewhat uncomfortable with the wording of the leader as if 
he does all these things on his own. The danger of such an insinuation 
is that it is egocentric and strengthens the “ego” mentality of the day 
(the “hero” culture, the Superman image). Leadership is embedded 
in relationships, and discernment takes place in the community of 
believers.”
The result of spirituality is wisdom, and it is embedded in the community. 
Christian spirituality further emphasizes relationships and discernment in 
the community.
Insight 3: 
Spirituality is foundational of all other transformative leadership 
competencies in the church.
Participant 4 
“Although I agree with the description of what is listed in the 
definition (of spirituality), we cannot perceive personal spirituality as 
a “separate” or “loose” competency. In my view, this is a competency 
that determines and influences all the other competencies and the 
quality of those competencies. It operates in a mysterious manner 
that cannot be measured by scales and instruments and determines 
the integrity, authenticity, and quality of the other skills.” 
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Insight 4: 
Talk about “an experience of the presence of God” rather than “knowledge 
of the presence of God.”
Participant 13 
“I agree. Perhaps I would state one thing more. Rather than just 
acknowledging the presence of God, I would possibly encourage an 
“experience of the presence and work of God.” In other words, slightly 
more active engagement with God, rather than just a rational 
awareness of God’s presence. The other points seem very sensible and 
helpful indeed and are reflective of a deep and discerned spirituality.”
Participant 15 
 “I think that it should also be pointed out the practice of personal 
and corporate spiritual disciplines strengthen and maintain the 
experience of awareness of God’s presence.”
Insight 5: 
The definition should have a reference to the kingdom of God.
Participant 19
“Spirituality, with all the insights mentioned without a profound 
understanding of the kingdom of God, is insufficient. The kingdom 
(not the church) is the space within which the spiritual leader of 
the spiritual leader is living. Often, the church’s boundaries inhibit 
spiritual leaders’ consciousness of God, their sense of calling, and 
their view of God’s future. Faith discernment without a kingdom 
perspective is inadequate.”
Based on the remarks and comments in Delphi participants’ feedback in 
round two, we refined and condensed the definition of spirituality. 
spirituality (definition)
1. Christian spirituality is a relationship with and obedience to Jesus Christ, 
a commitment to the community of believers and the kingdom of God, 
with a life-changing consciousness of the transformational work and 
presence of Father, Son, and Holy Spirit. 
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2. This vital relationship with and commitment to Jesus Christ is life-
changing, transforming, and creates community. 
3. Spirituality takes the spiritual leader at the crossroads of the eternal 
perspective of the present Christ and people’s historical perspective in 
their current context. Therefore, the main task and the outcome of the 
spirituality of a spiritual leader is wisdom or discernment. 
4. Christian spirituality develops emotional maturity, wisdom, a new lifestyle, 
and a Kingdom-oriented attitude in spiritual leaders. 
5. Christian spirituality is a core competency that precedes and feeds all 
transformational leadership competencies of Christian leaders.
5.1.3 Reaching consensus on “spirituality” in round three
The shortened definition of the competency of spirituality in 
round three received 100% acceptance from the participants.  
The percentage of participants that agree strongly with the refined 
definition in round three grew from 64% (16 participants) to 84% 
(21 participants). The other 16% (4 participants) also agree. Thus a 
100% agreement was achieved on the competency of spirituality. 
One participant who agreed expressed the view that he was unsure 
whether one can call spirituality a “competency.” However, he did not 





















100% agreement (25 participants).
84% strongly agree (21 participants).
16% agree (4 participants).
5.2  THE PROPOSED DEFINITION OF “SENSEMAkING” IN  
ROUND TWO
We proposed the competency of sensemaking as the second transformative 
leadership competency to the participants in round two. We presented the 
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following definition and list of leadership behaviours associated with the 
competency of sensemaking:
definition: sensemaking
Sensemaking analysis of the Bible and a clear connection between the Biblical 
truths and sensemaking analyses of the social and historical context of the 
congregation is a second core competency of the transformative leader. Analysis 
of the context connects the real-world experience of believers with the insights 
gained by discerning the work of God. 
Description of observable behaviour concerning sensemaking and 
context analyses by the transforming leader.
•	 The leader develops a timely sensemaking interpretation of the changing 
context through information, dialogue, and experimental action. 
•	 The leader helps others to jointly develop an appropriate vision and action 
plans in light of the calling of God and the context-analysis. 
•	 The leaders’ sensemaking analysis is energetic and motivates people to 
engage in personal and community transformation. 
•	 The leader shows courage to make contextual analyses that necessitate 
change due to changes in the context, even if it leads to conflict with others 
who do not understand the implications of the changing context for the 
church.
•	 The leader shows emotional maturity, cognitive skills, inductive and 
deductive reasoning skills, personal adaptability, good relationships, and 
well-developed intuition as part of his/her ability to develop sensemaking 
analyses of the context.
•	 The leader continually connects the contextual-analyses to the calling 
of God that emerges with discernment. It creates a sensemaking and 
visionary language field that empowers others. 
•	 The leader understands that context-analysis refers not only to the 
context outside the congregation but also to the existing ministry 
structures, processes, practices, leadership structures, and culture of 
the congregation. The inner context of the congregation, as well as the 
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outside context of the community, falls within the framework of 
sensemaking analysis.
5.2 1 Analysis of the participant’s feedback in round two 






















1 (4%)  
Partici-
pants
61% (15 participants) strongly agreed.
35% (9 participants) agree. 
4% (1 participant) was uncertain.
The level of agreement between participants on the competency of 
sensemaking was high, and the challenge was to have more participants 
strongly agree with the definition thereof in round three. 
5.2.2 The proposed definition of “sensemaking” in round three 
I discuss here the remarks and comments from respondents on the proposed 
definition of the competency of “sensemaking” in round two.
Insight 1: 
Sensemaking is a leadership competency done with others and not alone.
Participant 1 
“To develop sensemaking charts and action plans on your own 
(as suggested in the definition) in which others should engage in a 
personal and community-transforming level sounds too much like 
modernist leadership where the leader is still the great expert. He/she 
usually has the right answers, correct analysis, vision, and in addition 
to that, he/she also can energize and motivate others. In my view, 
leaders always have a leadership role, but it is often more prophetic 
than the modern leadership-driven model. In the leader’s terms, 
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contemporary missional leaders must live the life of Christ. Through 
their service, self-sacrifice, and giving away of their own money and 
time, they exemplify Christ. They must involve the right people in 
teams that can help lead.” 
Insight 2: 
Border crossing is vital for the competency of sensemaking. 
Participant 2 
“I miss the concept of “border crossing” in this significant section. 
Take the example of Pope Francis as a missionary leader. He knew the 
towns and villages of his city and the people there. He visited them. 
In other words, singular analysis of context has as essential elements 
a knowledge “from the other side.” Jesus took his disciples to places, 
and people and situations that were strange to them or where they 
never thought about the implications of the Kingdom’s coming. A 
transformational leader must know other contexts experimentally; 
otherwise, their knowledge is just theoretical and will not understand 
and understand. They will never have absolute legitimacy.”
Insight 3: 
Sensemaking by reading the Bible’s text and relating it with real-life context 
is not that easy and lacks most of the time in pastors.
Participant 11 
“Again, I agree with everything, but in terms of “sensemaking and 
analysis of the context,” I would like to emphasize the core skill of 
analyzing the “text.”
My experience is that the training of our leaders (pastors) – perhaps 
it has changed over the last few years – has not focused sufficiently 
on the coherent hermeneutical skills of leaders. I see it over and over 
at circuits, synods, training sessions. I see how pastors struggle with 
this. There is enough Biblical knowledge, but the ability to make 
hermeneutical connections between “text” and “text,” text and 
context / “co-text” is inadequate. The work of someone like NT Wright 
(and in our midst somebody like F. Deist) comes to me. A core skill 
234 
Leadership: a TransformaTive dance
of a transforming leader is to have hermeneutical skills. This may be 
obvious, but in practice, it is not so.”
Insight 4: 
The skill of using the Bible and the tradition of the church to analyse the 
context is essential. 
Participant 13 
“Yes, I agree with this very strongly. Perhaps I would just place a  
little more emphasis on the skill of engaging the biblical text 
affectively for discernment, as well as the importance of remaining 
rooted in the longstanding tradition of orthodox Christian beliefs.  
So, yes, there must be an evident understanding of the current 
context. However, this understanding must be framed within 
our faith’s two primary deontological sources (Scripture and  
Christian tradition). Without these aspects being firmly entrenched, 
the leader may offer social, political, or communal leadership. 
However, it will lack the critical aspect of being spiritual leadership 
(participating in leading the congregation to partner with God in the 
missio Dei).”
Based on the remarks and comments in the feedback of participants in 
round two, we refined and condensed the definition of “sensemaking” 
as follows:
Definition: Sensemaking
1. “Sensemaking” is the hermeneutical ability or skill of a transformative 
leader(s) to present clear links between the Gospel of Jesus Christ (Bible 
text) and the local context in which the faith community finds itself.
2. The hermeneutical skill of “sensemaking” connects the biblical insights 
that are discovered in discernment with other believers in the work and 
presence of God in the daily real-world of the faith community.
3. The leader(s) develop insight into what it means to follow Jesus Christ and 
serve the kingdom of God in the context of the local religious community 
by practicing faith-practices and disciplines, experimental action, 
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the crossing of boundaries (boundary crossing) along with ongoing 
discerning practices with other believers. 
4. The leader(s) shows emotional maturity, cognitive skills, inductive and 
deductive reasoning, personal adaptability, a team approach, good 
relations, and a well-developed intuition as part of his/her ability to 
develop, in a team, a meaningful and understandable analysis of the local 
life-context of the faith community from the Bible.
5. The leader(s) can develop an energizing and transforming vision from an 
analysis of the Bible and the local context.”
5.2.3 Reaching consensus on “sensemaking” in round three
In the Delphi round, three 100% of participants strongly agree with the 



















5.3 THE PROPOSED DEFINITION OF “VISION” IN ROUND TWO
Many of the Delphi participants referred to vision as a transformational 
leadership competency needed by DRC pastors. 
I proposed the following definition and list of leadership behaviours 
associated with the competency of vision:
creating a visioning language field
Creating a visioning language field is the third core leadership competency 
of a transforming leader. A visioning language field is a coherent, 
understandable, and effective communication of the “non-yet” and “the 
coming future” that God promises regarding the congregation’s social 
and historical context. The vision of the “not yet” and “coming future” 
is communicated and embodied by the leader with understanding, 
compassion, conviction, and love. 
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description of observable behaviour regarding the creation of a 
visioning language field by the transforming leader: 
1. The leader creates and communicates a visioning language field to 
motivate people to change and exchange their current views and 
behaviours for new opinions and actions to obey the calling of God. 
2. The leader gives more profound meaning and creates a sense of calling to 
people’s lives by creating and maintaining a visioning language field and 
keep it alive through, among other things, the art of stories. 
3. The leader creates an openness to the advent of the future as promised by 
God through a visioning language field.
4. The leader understands that his/her visioning language field leads to 
existential (inner) conflict with people and has empathy with the difficult 
internal transitions that people must make in the transformation process. 
5. The leader understands the tense relationship between the actual current 
situation and a visioning language field that creates the hope of the “not 
yet” and “coming future” of God. 
6. The leader embodies the visioning language field personally through 
the embodiment of new values  and behaviour. Without the embodiment 
of the values  inherent in the vision, no realization or transformation 
is possible. 
5.3.1 Analysis of the feedback of participants in round two
In round two, 84% of respondents agreed with the competency: “Vision.” A 
total of 64% (16 participants) strongly agreed, 20% (5 participants) agree, 



























64% (16 participants) strongly agreed. 
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20% (5 participants) agree. 
12% (3 participants) was unsure and 
4% (1 participant) disagreed.
5.3.2 The proposed definition of “vision” in round three 
Insight 1: 
The language describing vision must be Christological grounded and create 
metaphorical openness to the kingdom of God.
Participant 1
“Again, the language in question here is not Christological grounded. 
Paul’s missional language is drenched with Christ. In each letter, 
speech, defense, and building opportunity, he talks about Christ and 
His cross.” 
“Is the openness to the future of God, and so forth, existential or 
eschatological?” Language is indeed the key. It creates metaphorical 
openness to God’s kingdom; it bridges strangeness. But it is also 
undermining because God’s kingdom continually subversively 
distorts and undermines our existing realities.” 
Insight 2: 
Vision is more than just language. It is also action and movement.
Participant 2
“In my opinion, this point is also crucial. If you cannot describe new 
realities or dreams or name them, it is difficult to conceptualize them. 
If one thinks in terms of the Exodus story, Moses had to sketch the 
Promised Land for the people. They had to dream and hope for it. 
However, of course, it is more than a language. You have taken the 
believers on a journey. It sometimes takes 40 years to get through the 
desert before seeing the Promised Land. In other words, it is more than 
just language. It is about to come into motion. A transformational 
leader has the characteristics of Moses and Nehemiah, bringing 
people into motion.”
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Insight 3: 
The Word, sacraments, and the Spirit play a role in creating vision. Vision is 
also prophetic and hopeful for a different future.
Participant 4
“In the creation of a visual field in a Reformed context, the Word, 
Sacraments, and the Spirit play a central role.” 
“In this regard, I also find the absence of “prophetic language” avoid. 
Creating a visionary and alternative language field is prophetic and 
critical. It comments and criticizes circumstances that do not function 
as they should (the lack of unity, reconciliation, and justice). The hope 
of the “not yet, and “coming future” and “new values”  has everything 




“That connection between identity and visioning is critical. In our 
case, it is identity-informed vision.”
Insight 5: 
Vision is more than a language field. It is about seeing the future.
Participant 12 
“Vision is when the future is seen before the others see it. I am 
uncomfortable with the term “language field.” It still does not help 
other people to see the future. The leader’s path is often lonely because 
the vision makes him feel alone. Someone with vision will experience 
opposition. Experience the short knives in the ribs. The disagreement 
comes when implementation comes.”
Based on the remarks and comments in the feedback of participants in 
round two, we refined and condensed the definition as follows to see if 
greater consensus is possible: 
1. “Visioning is the skill and ability of transformative leader(s) to develop a 
clear vision with other believers on the work and calling of God in and for 
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the local religious community.
2. The vision articulated the faith community’s commitment to follow 
Jesus Christ and accept their calling to serve God’s kingdom in the 
local context.
3. The Word, sacraments, and work of the Holy Spirit are an integral part of 
the formation, maintenance, and realization of the vision.
4. The vision is prophetic, identity-forming, future-oriented, and focuses 
on the vocation and mission of Jesus and brings the community of faith 
obedient in motion.
5. The vision of the leader(s) is communicated and embodied with 
understanding, compassion, conviction, and love.
6. The transformative leader(s) create and maintain a vision that becomes 
shared, embodied, familiar, and energizing language field in the faith 
community.” 
5.3.3 Reaching consensus on “vision” in round three



















2 (8%)  
Participants
1 (4%)  
Participants
88% (22 participants) strongly agreed.
8% (2 participants) agree, and 4% (1 participant) was uncertain.
5.4  THE PROPOSED DEFINITION OF “RELATIONSHIPS” IN ROUND 
TWO
Most of the participants referred to healthy relationships with others as a 
transformational leadership competency needed by DRC pastors. I proposed 
the following definition and list of leadership behaviours associated with 
the competency of influential relationships:
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definition: Influential relationships
The development of constructive, influential, and energetic relationships with 
others is the fourth core competency of the transforming leader.
description of observable behaviour in creating influential relation-
ships by the transforming leader: 
1. The leader is personally involved with people in seeking the will of God 
through discernment and inquiry. 
2. The leader communicates the will of God (vision) effectively and clearly. 
(Advocacy). 
3. The leader develops collaborative relationships and coalitions for change. 
(Collaboration). 
4. The leader maintains good and healthy relationships by respecting the 
perspectives of others, accepting others without judgment, and listening 
effectively to them.
5. The leader encourages people to air their opinion. 
6. The leader sets their position without condemnation and reduction of 
others. 
7. The leader is doing his utmost best to understand people’s reactions and 
think about the best possible way to communicate the vision and necessity 
of change. 
8. The leader creates a healthy emotional climate within which people 
can make internal shifts and transitions. He develops and cherishes 
relationships with people. 
9. The leader is highly visible and encouraging as he/she continues to express 
and explain the need for change with urgency. 
10. The leader develops teams/partnerships, builds relationships, and 
empowers people to discover and implement the change needed while 
accepting ownership of the change. 
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5.4.1 Analysis of the participant’s feedback in round two 

























68% (17 participants) strongly agreed. 
28% (7 participants) agreed.
4% (1 participant) disagreed.
5.4.2 The proposed definition of “relationships” in round three 
Insight 1: 
The leadership competency of relationships is of central importance in the 
faith community.
Participant 4
“Although I can live with all that stands here, I miss the central issue 
of the “faith community” – of the body of Christ. We can hardly 
talk about relationships without talking about the koinonia and 
community in Christ. The core skills of leaders of faith communities 
are embedded within a particular koinonia.” 
Insight 2: 
Meaningful relationships maybe a better description than influential 
relationships.
Participant 8
“Again, not against “influential relationships,” but wondering if 
it does not sound like power language. What about “meaningful 
relationships” or “constructive relationships,” even “relationships that 
affect (mutually)”?” 
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Insight 3: 
Emotional intelligence is vital for relationships. 
Participant 12 
“Empathy is important for relationships. Emotional intelligence 
is critical. The leader takes the best out of people. Extract best out  
of people.”
Insight 4: 
Internal relationships, as well as external relationships, are essential for 
transformative leaders. 
Participant 13 
“Yes! This is spot on. Internal collaboration is essential (i.e. that a 
leader will ‘support’ her or his weaknesses from among the team). 
However, external collaboration is also critical, an ecumenical 
engagement that draws on the unique strengths and positioning of 
various stakeholders in the Christian community, and perhaps even 
in civil society and other faith-based organizations.”
Participant 19 
“The leader also sees that other members of the community are 
mutually listening to one another without the leader’s involvement. 
The leader is also willing to create spaces for dialogue outside the 
structures of the organization.”
Participant 25 
“The leader can build these relationships with (church) members  
as well as people in the community, building a bridge to  
the community.”
Based on the remarks and comments in the feedback of participants in 
round two, we refined and condensed the definition to see if it is possible to 
reach a greater consensus: 
1. “A core competency of a transformative leader(s) is to develop loving, 
meaningful, constructive, influential, and energizing relationships with 
others.
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2. The transformative leader(s) serve and lead the faith community as 
the body of Christ to shape their common faith commitment and 
commitment to Jesus Christ and service in the kingdom of God.
3. Transformative leader(s) developed collaborative relationships and 
coalitions (leader teams) for change. (Collaboration).
4. Transformative leader(s) communicate the will of God (vision/advocacy) 
prophetically without condemnation and ridicule of people.
5. Transformative leader(s) is highly visible, reassuring, and encouraging 
with people.
6. Transformative leader(s) develop teams and partnerships, build mutual 
relations as well as relations across borders and empower people to take 
ownership of change.
7. Transformative leader(s) creates a healthy emotional climate in which 
people can make internal changes and transitions.
8. Transformative leader(s) develops and nurtures loving relationships 
with all people.”
5.4.3 Reaching consensus on “relationships” in round three




















1 (4%)  
Partici-
pants
A total of 96% (24 participants) strongly agreed. 
And 4% (1 participant) agree.
5.5  THE PROPOSED DEFINITION OF “IMPLEMENTING” IN ROUND 
TWO
The Delphi participants, in different ways, mentioned the competency 
of implementing. I propose the competency of implementing as a 
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transformational leadership competency to the participants in round two 
and provided the following definition and list of leadership behaviours 
associated with the skill of implementing and action orientation:
Implementation and action-orientation
Action orientation, effective decision-making, and a sharp focus on 
execution and risk-taking is the fifth core competency of a transforming 
leader. 
description of the observable behaviour of the transforming leader 
focusing on implementation and action: 
1. The leader continuously makes effective decisions and action steps to 
make the vision determined by discerning processes a reality within the 
context of the congregation. 
2. The leader focuses on the implementation and construction of 
prototypes (experiments) from which they can be learned. 
3. The leader develops new policies, programs, and structures and promotes 
the breaking down of outdated behaviour, inefficient structures, and 
practices. 
4. The leader focuses simultaneously on both the congregation 
(internal environment) and the community (external environment) to 
which the congregation is sent. 
5. The leader gives clear priorities based on which decisions and action steps 
are taken. 
6. The leader permits others to make decisions and take action. Part of 
implementation and action is the principle of distributed leadership in 
which people are empowered to embody the vision in their context. 
7. The leader encourages people to work and venture into groups to take 
risks. 
8. The leader encourages creativity and alternative ideas.
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5.5.1 Analysis of the participant’s feedback in round two 





















2 (8%)  
Participants
64% (16 participants) strongly agreed. 
28% (7 participants) agree. 
8% (2 participants) were uncertain.
5.5.2 The proposed definition of “implementing” in round three 
Insight 1: 
Implementing is a competence that others in the team may be better with 
than the leader.
Participant 1
“The description of the leader’s work is here the most authoritative 
to date. It presupposes certain personality types that can meet these 
requirements. The reality shows that such leaders are scarce and the 
exception to the rule. Margaret Wheatley’s organic leadership routes 
may be helpful here. It is about a team where designated persons 
sometimes take the lead in terms of competence and others in other 
contexts. Depending on people’s talent, it will indeed take a whole 
team to shape these points effectively. Again, the vision could also 
fall modernistic on the ear.”
Insight 2: 
A shared set of values is developed and implemented, and decision-making 
takes place in that context.
Participant 4
“All activities are right and good, but effective decision-making 
often takes place based on a shared set of values  or rules. Within 
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the context of a Reformed Church, something like the Church Order, 
Church Council, or whatever you want to call it, plays a certain role – 
it determines the limits of the mandate of decision-making.”
Insight 3: 
Action-orientation and decision-making are vital for transformative 
leadership. 
Participant 13
“I agree that a measure of risk aversion is necessary for strong 
leadership. It requires both courage and wisdom. Courage is essential 
to break with the norm and approach a situation or problem in a 
new and unexpected manner. Wisdom is needed both to ‘bring the 
congregation along’ (and nurture them in that process), but also to 
avoid danger.”
Insight 4: 
People must feel safe to take risks and make mistakes.
Participant 19
“Safety is important for a leader. Members and stakeholders must feel 
safe to take the initiative, make decisions, dare, and feel safe enough 
to make mistakes.” 
Insight 5: 
Accountability is essential for implementation.
Participant 6
“The leader holds people accountable for agreed action steps and 
responsibilities.”
Participant 25
“The leader translates the vision into concrete, achievable goals that 
are reviewed with regular evaluation in the light of the vision.”
Following the comments and remarks in the feedback from respondents in 
Delphi round two, we shortened the definition and defined the competency 
of “Implementation” in round three as follows:
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1. “The competency of implementation means the transformative leader(s) 
shows an action-orientation, the ability to make effective decisions with 
others, a focus on implementation, and willingness to take risks.
2. Transformative leader(s) take effective, common, and shared decisions 
and action steps to actualize the vision of the religious community that is 
determined by discernment within the context of the church.
3. Transformative leader(s) translate the vision of the community of faith 
into concrete goals that could regularly be evaluated in discernment in the 
light of the vision.
4. Transformative leader(s) creates a culture of consent to others to make 
decisions and take action. Implicit in the ability of implementation 
and action is the principle of distributed leadership in which people 
are empowered to embody the vision of the community of faith in 
their context.
5. Transformative leader(s) creates a shared set of values that empower, 
facilitate, and guide decision-making and action by the faith community.
6. Transformative leader(s) develops a culture of accountability in the 
community of faith as followers of Jesus Christ.”
5.5.3 Reaching consensus on “implementing” in round three






















84% (21 participants) strongly agreed. 
16% (4 participants) agree.
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6. summary and concludIng remarks
The framework of five transformative leadership competencies proposed 
to participants in the second Delphi round has emerged by analyzing 
participants’ feedback in round one of the Delphi research. A firm consensus 
emerged between participants, and the Delphi research method delivers an 
agreed-upon framework for transformational leadership competencies for 
pastors in the DRC. 
The practice-oriented Delphi research method delivered an agreed-upon 
Framework of 5 Transformative Leadership Competencies for the pastors of 
the DRC. The consensus between the leadership experts was statistically 
significant. The first two questions also delivered significant agreement 
and unlocked substantial value for the leaders of the DRC in their vision to 
become a missional church in the context of South Africa.
Four of the five agreed upon transformative leadership competencies 
are similar to MIT’s “4 Capabilities Leadership Framework.” There is one 
unique addition, the competency of spirituality. Spirituality is a unique 
and foundational leadership competency for transformative leaders in 
the church.
Considerable value lies in the consensus between leadership experts 
on the core transformative leadership competencies needed in pastors in 
the DRC. The framework’s value and usability will be critically discussed in 
the final, concluding chapter of this thesis. The agreed-upon Framework of 
5 Transformational Leadership Competencies is a vital research result that 
could be of tremendous practical value for Communitas, who commissioned 
the research. It could further be of potential value for the whole of the 
DRC to use the framework to develop a policy for the development of 
transformative leadership in the DRC. The framework brings clarity for 
pastors, educators, leadership trainers, and assessment center facilitators 
regarding transformative leadership development in the DRC. 
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A  Co M P E t E N C y  f R A M E Wo R K  f o R 
t R A N S f o R M At I V E  L E A D E R S H I P  I N 
t H E  D R C
1. IntroductIon and outlIne
The main research question of this thesis is: “What framework of 
transformational leadership competencies could guide the development of 
church leaders in the DRC that will serve a missional church?”
In this final chapter, I summarize the Framework of 5 Transformative 
Leadership Competencies that emanated from the Delphi research and 
describe the unique perspective of the participants on the leadership 
competencies. I make some introductory theoretical remarks on each 
transformative leadership competency (section 2). I emphasise the 
foundational importance of the competency of spirituality, specifically a 
biblical and missional spirituality (section 3). I explain what is new in the 
research result that distinguishes the proposed Framework from the 4 
Capability Framework of MIT (section 4).
I discuss the potential value and limitations of competency models such as 
the Framework of 5 Transformative Leadership Competencies in section 5. 
I conclude by proposing possible further research necessary in the DRC’s 
quest to develop competent transformative leaders to support the DRC’s 
quest to become a missional church (section 6). 
2. results of empIrIcal research
Two empirical research questions were answered with practice-oriented 
research methods, namely:
1. How do DRC pastors formulate the challenges and opportunities for 
DRC pastors in congregations? 
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2. What consensus can be reached in the DRC on a framework of 
transformational competencies for pastors?
Empirical research question 1 was answered in a pilot study that applied 
the practice-orientated research method of a focus group described in 
chapter 6. 
Empirical research question 2 was answered in a Delphi research. The 
Delphi research mined the knowledge, insights, and perspectives of church 
leadership experts to develop consensus on a framework of transformative 
leadership competencies for DRC pastors. 
Three questions were asked to Delphi participants:
question one: how do we define transformational leadership?
The participants felt that “transformative leadership” is a better term 
because transformation must start in the pastor’s self. They emphasize that 
the church’s transformation begins with a personal relationship with the 
Triune God, personal following of Jesus Christ, and serving God’s kingdom. 
They define “transformative leadership” as follows:
A transformative leader leads the community of believers to 
follow the Triune God discerningly and, in this process, changes 
the community’s understanding of her calling, identity, mission,  
culture, and operational procedures. The purpose of the 
transformation of the community of believers is to create a culture 
and practice of personal following of Jesus Christ and obedient 
service in the kingdom of God.
question two: What needs to be done by leaders regarding the drc’s 
decision to become a missional church?
The participants develop consensus on a list of systemic actions that DRC 
leaders can do to help transform the DRC into a missional church:
•	 A more profound personal commitment of the community of believers to 
God the Father, Jesus Christ, and the Holy Spirit.
•	 Develop the community of believers’ ability to discern the work of the 
Trinitarian God in their context.
•	 Commitment to the Trinitarian God and the Bible as God’s Word.
251 
A ComPETENCy fRAmEWoRK
•	 Strong focus on the formation of disciples of Jesus Christ by exercising 
and developing faith habits.
•	 Open to the development of new ways of doing church.
•	 Promote innovation by harnessing the creative potential of  
members.
•	 Commit to discernment and dialogue over ecumenical  
boundaries.
question three: What are the core competencies needed for 
transformative leadership?
The third Delphi question led to an answer to the main research question 
when the Delphi participants reached a consensus on a framework of five 
transformative leadership competencies, namely, spirituality, sensemaking, 
vision, relationships, and implementing. It is important to note that the 
Delphi research’s critical boundary was that it only intended to identify the 
leadership competencies and define them.
We now continue to summarize the framework of five transformative 
leadership competencies identified in the Delphi research. On each of the 
five transformative leadership competencies, we first summarize the Delphi 
results and, secondly, give a concise introductory theoretical frame on each 
leadership competency.
2.1  DEFINING THE LEADERSHIP COMPETENCy OF SPIRITUALITy
The Delphi participants agreed that spirituality is a core transformative 
leadership competency. Christian spirituality precedes and grounds all other 
competencies. It is defined as a personal relationship with and obedience 
to Jesus, which is life-changing, transforming, and creates community. The 
primary ability or task of spirituality is discernment. Leaders need to develop 
emotional maturity, wisdom, a new lifestyle, and a kingdom-oriented 
attitude to grow in discernment.
The participants reached a consensus on the following definition for 
spirituality as a leadership competency: 
1. Christian spirituality is a relationship with and obedience to Jesus Christ, 
a commitment to the community of believers and the kingdom of God, 
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with a life-changing consciousness of the transformational work and 
presence of Father, Son, and Holy Spirit.
2. This vital relationship with and commitment to Jesus Christ is life-
changing, transforming, and creates community.
3. Spirituality takes the spiritual leader at the crossroads of the eternal 
perspective of the present Christ and the historical perspective of people 
in their current context. Therefore, the main task and the outcome of the 
spirituality of a spiritual leader is wisdom or discernment.
4. Christian spirituality develops emotional maturity, wisdom, a new lifestyle, 
and a Kingdom-oriented attitude in spiritual leaders. 
5. Christian spirituality is a core competency that found, precedes, and feeds 
all transformational leadership competencies of Christian leaders.
The personal relationship with Jesus is the distinguishing factor in Christian 
spirituality and leads to a life of continuous personal growth and change 
and a commitment to the community. 
Spirituality is grounded in a relationship with the Trinitarian God, a 
discipling relationship with Jesus Christ, a commitment to the community 
of believers and service to the kingdom of God. 
The personal relationship with Jesus also leads to a life of discerning 
what to do in the current context and brings wisdom. 
The Delphi participants see spirituality as a foundational  leadership 
competency in the church’s context. Without spirituality, the other 
leadership competencies will not deliver the same results in the church. The 
spirituality that one learns as a disciple of Jesus lays claim on your whole life 
and develops emotional maturity, wisdom, a new lifestyle, and a kingdom-
oriented attitude. It is missional and relational, and it sends us to the other. 
It is an existential, personal gift to us to receive and experience wholeness 
and “fullness of life” in all facets of our humanness, soul, heart, mind, and 
body. N.T. Wright describes the participation in the mission of Jesus as the 
calling of Christians who are…” charged with transforming the present, as 
far as they were able, in the light of the future” (Wright, 2008, p. 46). Being a 
learner and disciple of Jesus asks something. It is a willingness to learn and 
openness to transformation. “Personal knowing and inner transformation 
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is the most difficult part to master and teach of a transformative missional 
spirituality “ (Niemandt, 2014, p. 10). 
The Christian leader’s private spiritual habits become both the gateway 
for his/her transformation and simultaneously the door to allow others to 
imagine and experience the Trinitarian God’s transformative presence. 
Christian spirituality may be seen as an inward and personal journey, but 
it has profound social implications. Dallas Willard and Don Simpson point 
out that in sending out his disciples, Jesus set in motion a continuous social 
process that will go on until God’s will is done on earth as it is in heaven 
(Willard & Simpson, 2006, p. 13).
Many writers agree that spirituality is an inward journey with an 
outward, social result. That is why missional spirituality is described as 
a transformative spirituality: “Spirituality gives the deepest meaning to 
our lives and stimulates, motivates and gives dynamism to life’s journey. 
Spirituality is the heart of mission praxis” (kritzinger & Saayman, 2011, p. 
189). “From the outset, it must be clearly stated that missional spirituality 
does not differ from ‘normal’ spirituality. A life in faith is a life of being a 
disciple of Jesus of Nazareth. All spirituality ought to be missional spirituality. 
(Niemandt, 2014, p. 8). NT Wright says that there is no justification for private 
piety that does not work out in actual mission” (Wright, 2008, p. 270).
This description of Christian spirituality as a transformative leadership 
competency forms the foundation for sensemaking, visioning, relationships, 
and implementation.
2.2  DEFINING THE LEADERSHIP COMPETENCy OF SENSEMAkING
Sensemaking is the second core competency of the transformative leader. 
It is the hermeneutical ability of a leader to present clear links between 
following Jesus Christ and inspiring the local faith community to specific 
and concrete action. 
The Delphi participants agree with Ancona that “sensemaking enables 
leaders to have a better grasp of what is going on in their environments, 
thus facilitating other leadership activities such as visioning, relating, and 
inventing” (Ancona, 2011, p. 2). However, they define sensemaking for 
their specific context in the church. Sensemaking analyzes the real-life 
setting (context) of believers and connects believers’ real (changing) world 
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experience with the insights gained by discerning God’s work. Sensemaking 
thus includes interpretation of the Bible and a makes a connection between 
the Biblical truths and analyses of the (changing/shifting) social and 
historical context of the congregation. The Delphi participants reached a 
consensus on the following description of observable behaviour concerning 
sensemaking and context analyses by the transforming leader.
1. “Sensemaking” is the hermeneutical ability or skill of a transformative 
leader(s) to present clear links between the Gospel of Jesus Christ (Bible 
text) and the local context in which the faith community finds themselves.
2. The hermeneutical skill of “sensemaking” connects the biblical insights 
that are discovered in discernment with other believers in the work and 
presence of God in the daily real-world of the faith community. 
3. The leader(s) develop insight of what it means to follow Jesus Christ and 
serve the kingdom of God in the context of the local religious community 
by practicing faith-practices and disciplines, experimental action, the 
crossing of boundaries (boundary crossing) along with ongoing discerning 
practices with other believers. 
4. The leader(s) shows emotional maturity, cognitive skills, inductive and 
deductive reasoning, personal adaptability, a team approach, good 
relations, and a well-developed intuition as part of his/her ability to 
develop, in a team, a meaningful and understandable analysis of the 
local life-context of the faith community from the Bible.
5. The leader(s) can develop an energizing and transforming vision from an 
analysis of the Bible and the local context.
Sensemaking refers to both our interpretation of the meaning and 
implications of the old texts of the Bible for our life and the act of 
understanding what is going on in our local communities and the world at 
large to decide what we must do and how we must act to serve the kingdom 
of God. Sensemaking is both faith-discernment, meaning interpreting 
God’s Word, and understanding what is happening in the world and the 
congregation’s local communities or context. Sensemaking is to discern or 
seek the presence or movement of God in a relationship with all of creation 
(Niemandt, 2012, p. 6). 
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Discernment takes place in the territory of “in-between” our physical, 
rational experience of our reality in the world and our belief in the 
Trinitarian God’s presence and mission in the whole world. It is about making 
sense of the individual believer’s calling and the church’s corporate call. 
We respond to the call of the incarnate God from within the western culture 
and the existing relationships that form and shape us. 
Discernment occurs in individuals but simultaneously from and within 
our relationships and our local communities (Swart, 2013, p. 5). Discernment 
reduces the hero leaders’ power to come with all the answers and 
focus on personal and collective sensemaking and interpreting God’s 
call in specific circumstances. The practice of spirituality leads us into 
participation with the triune God, who informs and guides our discernment 
and sensemaking. Discernment and sensemaking, in turn, guide us into 
decisions, actions, habits, and culture-making.
Discernment takes place in a community of followers called by the Spirit 
on a journey of discernment, also called a missional church. The WCC states 
that the church is called to discern the work of the life-giving Spirit sent 
into the world and to join in with the Spirit in bringing about God’s reign of 
justice (WCC, 2012, p. 27). It is to know the script of God’s universal drama, 
or as Wright puts it, to know the story, we are in (Wright, 2010, pp. 36-37). 
The church is the pilgrim people of God (Newbegin, 1978, p. 1). A missional 
church’s spirituality is a pilgrims’ spirituality on a journey (Van Wyk, 2007, 
p. 12). 
Discernment is the first and most decisive step on the missional journey. 
It is a core practice of Christian leadership and spirituality and the art of 
reading the times and signs. Matthey calls it a search for wisdom-shaped 
spirituality. It is an approach that deals with how to conduct one’s life based on 
observation, experience, and tradition (Matthey, 2010, p. 251). Discernment 
and sensemaking play a bridging and integral role in the transformative 
leadership competencies of visioning, sensemaking, relationships, and 
implementing. Discernment is not the only but a significant result of 
Christian spirituality. Discernment as the fruit of wisdom-shaped spirituality 
is one of the biggest challenges facing DRC pastors today in their quest to 
transform the church from Christendom to a missional ecclesiology. The 
skill of discerning is not only the door to the transformation and renewal of 
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our personal lives but simultaneously also the starting point of the revival 
of our faith communities and our world. 
One can say the leadership task is to enter in a trialogue. The trialogue 
refers to leaders’ discerning job in the interaction between leading a 
congregation of people, living in a particular culture and community, and 
understanding the biblical narrative. The trialogue is built on discerning 
together with others – to seek, discover, understand, and share in what the 
Holy Spirit is up to in the close-to-the-ground particulars of living with a 
personal calling in the world (Niemandt, 2014, p. 6).
2.3 DEFINING THE LEADERSHIP COMPETENCy OF VISION
The third transformative leadership competency of visioning describes the 
leader’s competence to develop a clear vision with other believers on the 
concrete implications of God’s calling for the local congregation. Visioning 
is more than just ideas but must bring persons to action. The transformative 
leader(s) creates and maintains a vision that becomes shared, embodied, 
familiar and creates an energizing language field in the faith community.
The leadership competency of vision is intricately linked with spirituality 
and sensemaking. The Delphi participants’ achieved consensus on the 
following description of the competency of vision:
1. “Visioning is the skill and ability of transformative leader(s) to develop a 
clear vision with other believers on the work and calling of God in and for 
the local religious community.
2. The vision articulated in the faith community’s commitment to follow 
Jesus Christ and accept their calling to serve God’s kingdom in the local 
context.
3. The Word, sacraments, and work of the Holy Spirit is an integral part of the 
formation, maintenance, and realization of the vision.
4. The vision is prophetic, identity-forming, future-oriented, and focuses 
on the vocation and mission of Jesus, and brings the community of faith 
obedient in motion.
5. The vision of the leader(s) is communicated and embodied with 
understanding, compassion, conviction, and love.
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6. The transformative leader(s) create and maintain a vision that becomes 
shared, embodied, common, and energizing language field in the faith 
community.”
Vision is the single factor that can change the whole system (Nichols, 2007, 
p. 20). There is a significant difference between churches with a vision 
that draws them towards the future and those with no clear vision. Those 
who do not have a vision always seem to be busy with the maintenance of 
programs and facilities.
Where does vision originate? In the church, vision ultimately comes 
from missio Dei, from God. He is the author of the church’s purpose and 
destiny. In their book, Leading Congregational Change, Herrington et al. 
writes that “for the vision to have power in the life of the congregation, it 
must first and foremost come from the heart of God” (Herrington, Bonem 
& Furr, 2009, p. 56). Visioning is something coming to individuals. Visions 
do not come to committees, task groups, or official boards on retreat. They 
come to individuals with clear core values and strong beliefs (Nichols, 2007, 
p. 26). “Vision requires visionaries; people who have allowed their minds 
and hearts to wander outside the artificial boundaries imposed by the 
world as it is. A vision requires an individual who dares to act on an 
idea” (Stanley, 1999, p. 18). Here the link between vision and spirituality 
becomes clear. The concept of visionary leadership has its roots in God, 
calling His people through all of the earth’s history. The person was given 
a clear picture to help them understand the vision for their task. “Abraham 
was told that his descendants would be as numerous as the stars in the 
heavens (Genesis 15:5). Moses was told by God from a burning bush, “So 
I have come down to rescue them from the hand of the Egyptians and to 
bring them up out of that land into a good and spacious land, a land 
flowing with milk and honey” (Exodus 3:8). Matthew’s gospel tells the 
account of Jesus finding two fishermen, “Simon called Peter and his 
brother Andrew.” Jesus casts a vision: “Come, follow me, and I will make you 
fishers of men” (Matthew 4:18-19). In each of these accounts, the vision-
carriers were individuals. In our era of democratization, fear of autocratic 
leaders, or solo-heroes, leaders are not always willing to be the vision- 
caster or carrier. However, without the embodiment of an individual’s 
vision, it will stay nothing more than a slogan on the wall, lifeless 
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and without impact. Unfortunately, it happens too many times in 
congregational leadership.
Visioning is a process that includes different perspectives, but an 
individual leader has an essential role in enabling the visioning process. 
Malphurs describes the leader as the “cultivator” of vision. The vision 
cultivator initiates and develops the organization’s unique vision and 
initiates the process by challenging the ministry to come up with a clear, 
challenging vision. He develops the vision initially but solicits the input of 
others so that it becomes everyone’s vision” (Malphurs, 1999, p. 51). 
The leader, appointed in the pastor’s office, both by God through 
calling and by the church organization through an official mandate, is 
essentially the vision cultivator and vision carrier. The individual appointed 
in the pastor’s office is the local church leader, and leadership and vision are 
closely tied together. Therefore, the pastor must seek clarity of vision if he/
she wants to lead.
The pastor/leader is responsible for seeking, discerning, and articulating 
a vision. Herein lies the connection with the transformative competency of 
spirituality. The endemic lack of spirituality that the focus group identified 
may explain the lack of imagination and vision in many DRC pastors and 
congregations. The pastor/leader should seek God’s leading rather than 
drive only a rational plan. God is the source of the vision. The classic spiritual 
disciplines such as prayer, Bible study, solitude, fasting, and reflection 
could bring the pastor into the right place to begin hearing God’s desires. 
The pastor/leader should also listen to people’s needs, become familiar 
with the community around the church, and talk with the members about 
their values and core beliefs. He or she needs to pray about the needs he/
she observes and discerns individually and with others, waiting for clarity. 
Out of these experiences, God will reveal a need and a vision in answer to 
that need. “Finding your vision, like finding your voice, is a process of self-
exploration and self-creation. It’s an intuitive, emotional process” (kouzes & 
Posner, 2002, p. 115). 
If the pastors’ inspired and prayerfully sought vision does not translate to 
buy-in and ownership of the vision by the congregation, it is meaningless 
(Nichols, 2007, p. 28). “you can’t impose a self-motivating vision on others. 
It has to be something that has meaning to your constituents, not just 
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you” (kouzes & Pozner, 2002, p. 115). To turn a vision into a shared vision 
requires more than just “sharing” the vision as in a monologue; it 
demands a dialogue. “It is not truly a ‘shared vision’ until it connects with 
the personal visions of people throughout the organization” (Senge, 1990, 
p. 214). This is another process and may involve leading a core team of 
congregational leaders to discover the personal vision and God’s calling in 
their lives. From here, the process can expand to the entire congregation. 
This can take time. A pastor/leader needs to gain the trust of the church 
members. They need to trust and see the leader’s pure heart, patience, and 
concern for people. “Making the transition from the pastor’s understanding 
of God’s vision to a genuinely shared vision is delicate” (Herrington et al. 
2009, p. 57). 
Discerning, capturing, describing, and articulating the vision is not 
the completion of the vision process; it is only the beginning. “There is no 
autopilot in the enterprise of visioning. Sustaining a vision’s forward motion 
requires the visionary’s constant attention. Preserving the integrity of a 
vision demands that the navigator be fully engaged” (Stanley, 1999, p. 259). 
For the vision to affect the congregation’s life and ministry, it must become 
a vital part of the church’s planning, decision-making, and communication 
activities. “If the vision is not communicated in a compelling way, then 
the organization is going to be unfocused. Wherever focus is lacking, only 
random activity is left” (Stanley, 1999, p. 68).
A clear vision gives people hope for better ways and better times in 
the most difficult of circumstances. “When a congregation found a shared 
vision through the leadership of a pastor/leader whom they trust, they will 
make tremendous personal sacrifices to support him/her in making the vision 
a reality” (Nichols, 2007, p. 25). The leader’s task is to see future possibilities 
and provide a positive climate for church members to engage in unfolding, 
refining, and sharing that vision. This is how a distinct and inspiring shared 
vision emerges (kouzes & Pozner, 2002, p. 131). “Vision has no force, power, 
or impact unless it spreads from the visionary to the visionless. For the vision 
to have an impact, it must be a shared vision” (Barna, 1992, p. 52). It is not 
charisma that defines good leadership; it is the ability to see and lead into 
the future that makes a good leader. “Visions are about hopes, dreams, and 
aspirations. They are about our strong desire to achieve something great. 
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They’re ambitious. They’re expressions of optimism” (kouzes & Pozner, 
2002, p. 125). 
Pastors experience times when the challenges seem impossible, but 
leaders find ways to express hope and reveal faith in God’s unfolding 
purpose. Establishing a clear, compelling vision will guides leaders’ efforts 
and keep them moving in a positive direction. “Vision sustains us in hard 
and troubled times, reminding us of the purpose behind our work” (Sellon, 
Smith & Grossman, 2002, p. 42). Disagreements can occur in the church over 
ministry methodology or programming priorities, but a shared vision can 
help the church rise above these issues to a higher goal. A congregation 
can set aside many more minor issues when it has a clear picture of a future 
worthy of their sacrifice (Nichols, 2007, p. 23). 
2.4  DEFINING THE LEADERSHIP COMPETENCy OF RELATIONSHIPS
The fourth transformative leadership competency on which the 
Delphi participants reached consensus is the transformative leader’s 
ability to develop loving, meaningful, constructive, influential, and 
energizing relationships with others in the faith community. Building 
transformative personal relationships is a critical differentiating factor 
that influences success or failure in congregational ministry. In these 
interpersonal relationships, the pastor needs to understand and 
manage his/her feelings and others’ feelings and motivate themselves 
and others. The Delphi participants achieved consensus on the following 
description of relationships: 
1. “A core competency of the transformative leader(s) is to develop loving, 
meaningful, constructive, influential, and energizing relationships with 
others.
2. The transformative leader(s) serve and lead the faith community as the 
body of Christ to shape their common faith commitment and commitment 
to Jesus Christ and service in the kingdom of God.
3. Transformative leader(s) developed collaborative relationships and 
coalitions (leader teams) for change. (Collaboration).
4. Transformative leader(s) communicate the will of God (vision/advocacy) 
prophetically without condemnation and ridicule of people.
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5. Transformative leader(s) is highly visible, reassuring, and encouraging 
with people.
6. Transformative leader(s) develop teams and partnerships, build mutual 
relations as well as relations across borders and empower people to take 
ownership of change.
7. Transformative leader(s) creates a healthy emotional climate in which 
people can make internal changes and transitions.
8. Transformative leader (s) develops and nurtures loving relationships with 
all people.”
The competency of relationships is vital to the success of the pastor’s 
successful leadership and ministry in a congregation (Mueller, 2018, p. 21). The 
pastor’s spirituality and his/her visioning and sensemaking skills influence 
his/her success in developing relationships in the congregation. The compe-
tency of relationships refers to the pastor’s ability to communicate clearly, 
his/her ability to build others and stir personal growth in them, manage 
conflict, inspire others to follow, and create teams that work collaboratively. 
It also refers to the pastor’s ability to influence people’s thinking and 
behaviour and build growing support for a specific course of action.
The leader must be able to get along with other leaders and work well as 
part of a team. Weak relationship competence can lead to the failure of even 
the most talented leaders (Mueller, 2018, p. 22). The leader builds a complex 
web of relationships to help advance the vision and mission of the church. 
In the process, he adapts his/her behaviour when necessary while building 
relationships and teams, always keeping in mind how vital communication 
of information and developing consensus is and the leveraging of 
networks and partnerships. Listening to others, negotiating outcomes, 
and understanding others are all related to the leadership competency of 
relationships (Mueller, 2018, pp. 23-25). Such leader-managers spend a lot 
of time forging and cementing close relationships among organization-
members beyond mere work obligations. 
2.5  DEFINING THE LEADERSHIP COMPETENCy OF IMPLEMENTING
Transformation presupposes effective leaders who can implement change 
strategies to overcome obstacles and challenges and realize a congregation’s 
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vision. The fifth transformative leadership competency identified and agreed 
upon by the Delphi participants is the competency of “Implementation”: 
1. “The competency of implementation means the transformative leader(s) 
shows an action-orientation, the ability to make effective decisions with 
others, a focus on implementation, and willingness to take risks.
2. Transformative leader(s) take effective, common, and shared decisions 
and action steps to actualize the vision of the religious community that is 
determined by discernment within the context of the church.
3. Transformative leader(s) translate the vision of the community of faith 
into concrete goals that could regularly be evaluated in discernment in the 
light of the vision.
4. Transformative leader(s) creates a culture of consent to others to make 
decisions and take action. Implicit in the ability of implementation 
and action is the principle of distributed leadership in which people are 
empowered to embody the vision of the community of faith in their context.
5. Transformative leader(s) creates a shared set of values that empower, 
facilitate, and guide decision-making and action by the faith community.
6. Transformative leader(s) develops a culture of accountability in the 
community of faith as followers of Jesus Christ.”
The implementation competency implies an action-orientation and ability 
to make effective decisions with others and a focus on implementation and 
willingness to take risks. It requires that a pastor must be able to innovate, 
think outside the box, discover more possibilities, explore ways to innovate, 
challenge pre-existing paradigms, tap into existing creativity or drawing it 
out from others, and create an environment that supports creativity and 
innovation. He/she must continuously drive action and results and work 
towards measurable goals. In the process, it is essential to continue to focus 
people’s attention on priorities while continuing with routine day-to-day 
tasks (Mueller, 2018, pp. 19-20).
There is a dynamic interplay between the competency of implementation 
and the other leadership competencies. For example, talented leaders 
who have tremendous implementation skills will experience relationship 
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conflicts with other management team members. The drive to achieve 
or overachieve may cause relationship challenges. These tensions need 
intentional focus and management for a successful resolution. It is normal 
to have tension between these two driving forces: the passionate drive 
to implement innovation and the constant attention to growing positive, 
productive relationships (Mueller, 2018, p. 18).
All action and implementation should be coherent under stress and 
value-adding because it results from effective and shared decisions to 
actualize the congregation’s vision determined by discernment. 
3. a bIblIcal and mIssIonal spIrItualIty
What kind of spirituality is voiced in the agreed-upon framework of 
transformative leadership? In this section, we characterize this spirituality 
as biblical and missional. Both markers intersect in the sense that biblical 
implies missional, and missional implies biblical. We conceptualize biblical 
spirituality in line with Waaijman (2010) and missional spirituality in line 
with Doornenbal (2012) and Helland and Hjalmarson (2011). 
Being a learner and disciple of Jesus is characterized as a willingness 
to learn and openness to transformation. “Personal knowing and 
inner transformation is the most difficult part to master and teach of a 
transformative missional spirituality” (Niemandt, 2016, p. 92). Christian 
spirituality may be seen as an inward and personal journey, but it has 
profound social implications. Moltmann insists that Christian spirituality is 
not a private issue: “to be crucified with Christ is no longer a purely private 
and spiritualized matter but develops into a political theology of the 
following of the crucified Christ” (Moltmann, 1973, p. 63). The core task or 
ability is discernment. 
3.1 BIBLICAL SPIRITUALITy
According to Waaijman, biblical spirituality refers to “all the histories and 
texts that together form the Judeo-Christian traditions, of which the 
Scriptures and their reception form the backbone and which require 
adequate hermeneutics” (Waaijman, 2010, p. 32). Biblical spirituality 
is characterized by four markers that distinguish it from other types 
of spirituality.
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Firstly, biblical spirituality, naturally linked to the disciplines of the same 
name by its literary and historical dimension, gives depth and direction 
to literary-historical research and can in this sense be called “constitutive” 
(Waaijman, 2010, p. 20). 
Secondly, the core notion of “experience” in spirituality is given much 
more content and concretion in biblical spirituality than is possible from 
a contemporary-synchronous perspective. Biblical spirituality offers the 
critical broadening of what (Waaijman 2010, p. 21) calls the ‘other’ reading of 
texts and biographies. This is a kind of reading in which readers as persons 
are touched and transformed by the experience of God’s mystical presence 
in the reading of biblical and spiritual texts.
Thirdly, Biblical spirituality interprets the notions of meaning-making in 
a specific sense of “unlocking of new, unexpected meaning by constantly 
reading and rereading, interpreting and reinterpreting” (Waaijman, 2010, p. 
22). The ground of this marker of Biblical spirituality lies in the mystery of 
God. We do not get a hold of it: “it presents itself as the all-encompassing and 
enduring mystery; we can speak to it, but not really talk about it” (Waaijman, 
2010, p. 22). By constantly reading and rereading biblical texts in new and 
different contexts, we deepen our understanding of the mystery of God. 
In the fourth place, Biblical spirituality offers an alternative critical-
positive attitude towards “tradition” compared to the abstract-negative 
relationship to “tradition” as cultivated in enlightened modernity. Biblical 
spirituality intersects with missional spirituality. “The Bible has a continuing, 
converting, formative role in the life of the community” (Doornenbal, 2012, 
p. 211). The Bible provides many stories where God has sent leaders with a 
specific vision to do bold things for Him. “Moses, Samuel, Nehemiah, Paul, 
Philip, Peter, and many others were directed in important ways by visions 
from God” (Herrington et al. 2009, p. 56). In all the great acts that were 
accomplished for God or His people, a person was appointed or called by 
God to take the lead. “Vision requires visionaries; people who have allowed 
their minds and hearts to wander outside the artificial boundaries imposed 
by the world as it is. A vision requires an individual who dares to act on an 




Next to biblical, the type of spirituality voiced in the transformative 
framework can be characterized as missional. Based on his study of the 
international missional movement, Doornenbal gives the following 
definition of missional spirituality.
Missional spirituality, then, is a spirituality that forms and feeds mission. 
It is about “an attentive and active engagement of embodied love for 
God and neighbor expressed from the inside out,” and it involves 
“compassionate identification, participation, and companionship with 
those suffering under sin, oppression, injustice, exclusion, and despair” 
(Doornenbal, 2012, p. 213).
Firstly, missional spirituality forms and feeds mission. In the words of 
Helland and Hjalmarson: “Spiritual disciplines will form us and doing the 
Father’s work in community will feed us” (Helland & Hjalmarson, 2011, 
p. 239-240 kindle-edition). Leaders need disciplines of spiritual formation 
and disciplines of engagement in communal practices. The urgent questions 
of today are therefore not centered on how to prepare preachers. It is more 
important to ask, “How do we equip leaders who will also equip others in 
what it means to love God from all one’s heart, soul, mind, and strength, 
and to love one’s neighbor as oneself?” (Doornenbal, 2012, p. 249). Missional 
spirituality is defined by the movement from ‘inside out.” In our framework, 
this is expressed in the fact that spirituality grounds all other competencies 
(Venter & Hermans, 2020, p.178). 
Secondly, there are two key elements in our relationship with Christ: 
love and obedience (Helland & Hjalmarson, 2011, p. 259 kindle-edition). 
Leaders learn to love as they practice love. The love of Christ for us is not 
mere morality. It is a way of life. In obedience, leaders learn to love as they 
practice love.
Thirdly, missional spirituality implies “to be incarnational missionaries 
in their communities and workplaces who know how to exegetize and 
engage culture and live the gospel in deed and word.” (Doornenbal, 
2012, p. 216). There is a strong connection between understanding the 
gospel and engagement in culture and community in missional 
spirituality. This is clearly expressed in the hermeneutical ability that 
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transformative leaders need to have. They need to present clear links 
between the Gospel of Jesus Christ (Bible text) and the local context.
3.3. SPIRITUALITy AS GROUNDING OTHER COMPETENCIES
Missional spirituality is defined by the movement from the ‘inside out.’ 
In this principle lies the foundation that all other competencies are 
grounded in spirituality. All competencies are embedded in the leaders in 
a personal relationship of love and obedience to Jesus Christ and serving 
God’s kingdom. This element is incorporated in the competencies of 
sense-making, visioning, and relationships, as a thread that unites 
these competencies. The main task and outcome of the spirituality of a 
transformative leader is discernment. 
Firstly, sensemaking takes place in a community of followers called by 
the Spirit on a journey of discernment. The practice of spirituality leads 
us into participation with the triune God, who informs and guides our 
discernment and sensemaking, which guides us into decisions, actions, 
habits, and culture-making. Sensemaking is both faith-discernment, 
meaning interpreting God’s Word, and understanding what is happening in 
the world and the congregation’s local communities or context. Sensemaking 
is to discern or seek the presence or movement of God in a relationship with 
all of creation (Niemandt, 2012, p. 6).
Secondly, the pastor/leader is responsible for seeking, discerning, and 
articulating a vision. The pastor/leader should seek God’s guidance with 
other believers in following Jesus Christ and serving the kingdom. Herein 
lies a further connection with the transformative competency of spirituality. 
The pastor/leader should seek God’s leading rather than drive only a 
rational plan. God is the source of the vision. The classic spiritual disciplines 
such as prayer, Bible study, solitude, fasting, and reflection could bring the 
pastor into the right place to begin hearing God’s desires. The pastor/leader 
should also listen to people’s needs, become familiar with the community 
around the church, and talk with the members about their values and 
core beliefs. He or she needs to pray about the needs he/she observes 
and discerns individually and with others, waiting for clarity. Out of these 
experiences, God will reveal a need and a vision in answer to that need. 
“Finding your vision, like finding your voice, is a process of self-exploration 
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and self-creation. It’s an intuitive, emotional process” (kouzes & Posner, 
2002, p. 115). 
Thirdly, transformative leaders exemplify helpfulness, respect, 
and cooperation, as they, by their actions, draw others into an active, 
enthusiastic commitment to the collective effort. Healthy relationships are 
grounded in a shared faith-commitment to Jesus Christ and service in the 
kingdom of God. Not religious knowledge, not rational theology, but deeply 
grounded, embodied spirituality with healthy, empowering relationships is 
foundational for transformative leadership. The competence of relationships 
is closely related to spirituality, wisdom, empowering relationships, and the 
art of living. 
Finally, the competence of implementation is strongly linked with the 
competency of spirituality, the competencies of sensemaking, and visioning 
as it refers to the pastor and congregation’s actual response to make sense 
of God’s calling in specific circumstances. It refers to the willingness to 
rethink assumptions and practices, a willingness to experiment and fail, 
and act within the framework of a clear vision and guiding values. The 
pastor must continually sense and learn what new practices and systems 
can be implemented to create a more effective ministry. He/she should 
improvise continuously as soon as circumstances change and new insights 
and learning arrive from continuous sensemaking. The action orientation 
and implementation should not be impulsive but consistent with the 
congregation’s vision and orienting values, resulting from sensemaking 
and healthy relationships. Such an action-orientated transformative leader 
understands that some actions entail losses as well as gains. Implementation 
and action taking presuppose that some things need to be stopped to 
create the future. 
4. What Is neW In our frameWork of 
transformatIVe leadershIp?
We claimed that the 4 Capabilities Leadership Framework was open 
to interpretation from churches’ specific organizational context. What 
distinguishes our transformative leadership framework for pastors from 
the generic competencies of leadership in the 4 Capabilities Leadership 
Framework? What is the uniqueness of our framework compared to the 
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generic competencies in the 4 Capabilities Leadership Framework? To put 
it differently, what did we add to the leadership theory in the 4 Capabilities 
Leadership Framework through our research?
Firstly, the relationship between spirituality and leadership is absent in 
the 4 Capabilities Leadership Framework, while in our framework, it is the 
ground and foundation of all leadership competencies. (See above).
Secondly, sensemaking in the 4 Capabilities Leadership Framework 
model is oriented towards multiple sources of information and engaging 
others in mapping the situation. We added to this competence the 
hermeneutical to ‘exegetize’ both the gospel and the local context in which 
communities live. In the 4 Capabilities Leadership Framework, Ancona 
advises leaders to “not simply apply existing frameworks, but instead be 
open to new possibilities” (Ancona, 2007. p. 4). To see new possibilities, one 
needs to have the hermeneutical skill to read the gospel and context in a 
mutually critical way.
Thirdly, visioning in the 4 Capabilities Leadership Framework is about 
creating a vision about something that inspires you (Ancona, 2007, p. 6). 
The vision needs to be shared and embodied. This is also included in our 
framework of the transformative leadership of ministers. What is new in 
our framework is the reference to being called in a double sense: to follow 
Jesus Christ and to serve the kingdom of God. The 4 Capabilities Leadership 
Framework does not answer the question of where does a vision comes 
from? Our framework states that visioning comes from beyond and above: 
it is a calling from God.
Fourthly, the capability of relationship in the 4 Capabilities Leadership 
Framework is focussed on developing key relationships in organizations 
and listening to others with an open mind and without judgment. 
Ancona describes sensemaking as “coming up with a plausible 
understanding, a map of a shifting world; testing this map with others 
through data collection, action, and conversation; and then refining, or 
abandoning, the map depending on how credible it is. Sensemaking enables 
leaders to have a better grasp of what is going on in their environments, 
thus facilitating other leadership activities such as visioning, relating, and 
inventing” (Ancona, 2011, p. 2). This is also incorporated in the framework 
of transformative leadership. There is one significant difference: our 
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framework puts relationships between leaders and church members on a 
common ground, namely a joint commitment to Jesus Christ and serving 
the kingdom of God. 
Finally, we did not use the concept of ‘inventing.’ Instead, we used the 
concept of ‘implementing.’ Inventing in the 4 Capabilities Leadership 
Framework is “what moves a business from the abstract world of ideas to 
the concrete reality of implementing” (Ancona, 2007, p. 7). Ancona wanted 
to stress the creative aspect of the process of implementing and therefore 
chose the label inventing. Our framework stressed the same process under 
the label ‘implementing.’ Implementing refers to the creative and action-
orientated ability of the transformative leader to make things happen, 
make difficult decisions, and develop and maintain structures and systems 
that let change happen.
5. lImItatIons and potentIal Value of the 
frameWork of 5 transformatIVe leadershIp 
competencIes
This section discusses the limitations and potential value of the researched 
Framework of 5 Transformative Leadership Competencies and its possible 
usability in the DRC context.
While the Framework of 5 Transformative Leadership Competencies 
could be valuable if implemented in the DRC, it must be stated that 
developing transformative leaders in any organization is more complicated 
than just applying a leadership competency framework. 
The value of the Framework of 5 Transformative Leadership Compe-
tencies for pastors in the DRC is that it is researched, agreed upon, and 
aligned with the unique leadership concept of the DRC. It is further 
aligned with the leadership philosophy, the culture, and vision of the DRC 
to become a missional church. The framework is applicable on the DRC; 
it could be used to guide individual transformative leader development, 
but also to guide and evaluate the transformation, growth, and development 
of whole systems, such as a congregation, a synod, a circuit or church 
councils or management teams in the church.
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The following seven theoretical insights need to be kept in mind when 
evaluating or implementing the Framework of 5 Transformative Leadership 
Competencies.
5.1  LIMITATIONS OF GENERIC LEADERSHIP COMPETENCy  
FRAMEWORkS
Competency models help gain a big picture of effective organizational 
leadership’s essential skills and abilities. Although the research in this thesis 
was done to develop a DRC-specific leadership competency model for the 
pastors in the DRC’s specific context, there is unavoidably a generic element 
in the research results. 
It is thus vital to take note that there are important and valuable criticisms 
against generic competency frameworks. It is argued that competency 
frameworks sometimes promote the idea that leadership can be effectively 
performed by just adhering to a standard set of prescribed behaviours that 
remain constant regardless of context (Hollenbeck, McCall & Silzer, 2006, 
pp. 398–413). Leadership cannot be reduced to just a set of behaviours. 
A second criticism is that competency frameworks imply that individuals’ 
leadership acts are isolated from others and from the organization, which 
is debatable (Carroll, Levy & Richmond, 2008, pp. 363–79). The third 
criticism against generic competency frameworks is that generic leadership 
development ignores the circumstances and systemic context in which 
leadership is exercised (Shamir & Howell, 1999, pp. 257-84). A fourth criticism 
is an insight that individual leader development is not enough. Leadership 
should be developed more collectively and contextually (James, 2011, p. 9). 
Some criticism against the concept of competencies relates to ambiguities 
and inconsistencies because “competences [have] an unclear logical status 
and the meaning of competence had not yet clearly defined… it is not 
clear whether competence is a personal attribute, an act, or an outcome of 
behaviour” (Ashworth & Saxton, 1990, pp. 3-4). There is also the uncertainty 
of the importance of the different competencies relative to each other. 
It needs to be emphasized that the criticisms against the use of 
leadership competency models are primarily aimed at using generic 
leadership competency models that do not address the organization’s 
unique circumstances, culture, and psychological processes. The critique 
against the use of leadership competency models is further aimed at 
271 
a COMPETENCY FRaMEWORK
developing individual leaders without attention to the organization’s 
leadership culture, structures, and systems as if leader development and 
leadership development are the same things. We do believe the agreed- 
upon Framework of 5 Transformative Leadership Competencies 
encapsulates the DRC’s unique leadership concept. Still, it cannot be the 
whole answer to the challenges of leadership development in the DRC.
To illustrate the criticism above, we refer to using the competency 
framework by Communitas for their assessment center work with pastors. 
Communitas developed an assessment center based on generic leadership 
competencies. The assessment center is successful and a new experience 
for pastors who get feedback on specific leadership competencies. The 
Communitas assessment center uses eight leadership competencies: 
discernment, ownership and accountability, leadership, coaching and 
mentoring, decision making, communication, spiritual maturity, and 
emotional maturity as the basis for the leadership assessment exercises. 
The assessment center delivers outstanding results in raising the self-
awareness of pastors on their leadership competence levels, and they receive 
mentorship where necessary to continue to grow personally. However, the 
assessment center’s drawback is that the competency framework is built 
pragmatically from a generic leadership competency library. The generic 
leadership competencies of the assessment center are not aligned with 
the unique leadership concept of the DRC, nor is it aligned with the DRC’s 
vision to become a missional church, the continued theological education 
of pastors, a leadership development program for pastors, the evaluation 
processes of pastors in congregations and the systemic transformation 
drive in the church. The consequence of the above is that the assessment 
center’s influence is limited to personal growth in the pastor with limited 
systemic effect. 
This will change the moment the DRC officially accepts the Frame-work 
of 5 Transformative Leadership Competencies. A good outcome will be if 
the agreed-upon Framework of 5 Transformative Leadership Competencies 
becomes an official synodical policy. The Communitas assessment center 
reorganizes and aligns its leadership competency model with the agreed-
upon Framework of 5 Transformative Leadership Competencies. They also 
need to align all their leadership development interventions for pastors 
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with the Framework of 5 Transformative Leadership Competencies. The 
benefit is that the pastor can use the same leadership competencies as a 
guideline for his/her personal development and the development of other 
leaders in his/her congregation, and the development of the congregation 
and the church council as whole systems. The church council could use the 
Framework as a guide in its yearly assessment of the pastor’s work in the 
congregation and gain a valuable understanding of the pastor’s work.
5.2  THE DIFFERENCE BETWEEN LEADER AND LEADERSHIP 
DEVELOPMENT
Most people in the church think about leadership development as 
individuals going on a leadership course. The newest leadership theory 
suggests not. It makes a distinction between “leader development” 
and “leadership development.” “Leader development” is about sending 
individuals on leader development programs or using other learning 
methods like coaching and mentoring, which support individual leaders’ 
growth. Leadership development is systemic and organization-wide. The 
leadership literature has begun to identify that leadership needs to be 
developed systemically and organization-wide, especially if it is organizations 
with complex bureaucracies, multiple stakeholders, and internal politics. 
Leadership development needs to be done across boundaries within 
the organizations rather than hoping that a few, or even a whole raft of 
individuals will be able to influence and transform an organization (James, 
2011, p. 18). 
The critical insight of secular transformational theory is that developing 
individual leaders without developing the organizational leadership 
systems and structures is simply not enough. Developing individuals 
without simultaneously changing the system in which they work will not 
lead to organizational change. “Organizational change is not achieved 
by the development of unconnected individuals, no matter how much 
investment is made in this” (James, 2011, p. 19). It is possible to use the 
correct language concerning leadership and organizational development 
and yet continues with old systemic leadership practices because of a lack of 




What this means for the drive to develop transformative leaders in the 
DRC is the following: The DRC and its leaders need to understand and agree 
on what the transformative leadership competence is that it wants to build. 
We need to design policies and structures to support the transformative 
leadership culture that we envisage and embed them in our Church Orders, 
which regulate the church’s life. We cannot assume that theological students’ 
standard academic formation will automatically produce the transformative 
leaders we need in the DRC. The drive for developing transformative leaders 
must be intentional, thoughtful, system-wide, and includes leader and 
leadership development; otherwise, we will not successfully transform the 
DRC. Just relying on expert leadership courses for individual pastors to 
develop their leadership skills (built on a generic leadership competency 
framework) is not enough. Success depends on an organized effort to clarify 
the unique DRC’s transformative leadership concept and embed it in the 
DRC’s leadership culture and the DRC’s systems and structures as described, 
mandated, and regulated in the official DRC Church Order.
The point is that individual leader development and organizational 
leadership development are two different approaches and should ideally 
be complimentary. The organization’s leadership development takes 
precedence over individual leadership development. Creating more 
opportunities to share or distribute leadership in the organization might 
go against personal aspirations to become a highly visible leader. Taking a 
leadership role requires a willingness to develop more leadership capability. 
The challenge is getting more people to think of themselves as leaders or 
as having leadership roles. The reality is that leaders sometimes take up so 
much space that other people cannot play a leadership role or develop as 
leaders. This is endemic in the church, where pastors assume leaders’ roles 
and take up all the space instead of making space for church members to 
lead. The other side of the coin is that people in the church are so used to 
not having a place to lead; they never think about themselves as leaders 
in the congregation. Leadership development is about structuring and 
intentionally developing the synodical and congregational structures 
so that everyone is a potential leader and can find a space to actualize 
that leadership. 
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It needs to be an active role of leaders to develop leaders in the whole 
synod, on all levels, and on the congregational level. That is “leadership” 
development. Leadership development is more than leader development. In 
the DRC, there is a considerable focus on the empowerment of DRC church 
members. Unfortunately, the focus is mostly on transferring knowledge 
instead of building systems and structures to empower church members 
to assume leadership. This is an excellent example of how the deeply 
embedded, uncritically accepted “leadership concept” in the DRC prevents 
transformation on a deep systemic level. Where pastors develop ministry 
practices that allow and empower church members to step in leadership 
roles, where congregants are actively developed and empowered 
to take the lead, it has a significant effect on personal spiritual growth and 
the way people experience the congregation as well as the impact of the 
congregation on the community. Many pastors shy away from this practice 
of leadership development in their congregations for different reasons.
5.3  THE NEED FOR INTEGRATIVE LEADERSHIP DEVELOPMENT 
THROUGHOUT THE CHURCH
Identifying the five transformative leadership competencies in the Delphi 
research on its own is not the whole answer to the challenge of developing 
transformative leaders in the DRC. Transformative leadership competencies 
are necessary building blocks for transformative leadership development, 
but not a complete transformative leadership development architecture.
DeRue et al. propose an integrative framework for leadership develop-
ment based on a broader definition of leadership development, which 
includes both individual and collective forms of development. They define 
leadership development “as the process of preparing individuals and 
collectives to effectively engage in leading-following interactions” (DeRue 
& Myers, 2014, p.9).
Their integrative framework emphasizes a range of developmental 
leadership approaches, meaning that leader development, leadership 
development, formal training, and informal developmental opportunities 
should be used. The best leadership development practice aligns such 
opportunities with the organization’s strategy, vision, and goals. Research 
showed that leadership development practices are closely tied to the 
business’s vision, values, and objectives in best-practice organizations. In a 
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congregation, it will work the same. More development and learning will 
occur by taking people on a field trip to engage in community activity in line 
with the congregation’s vision. Just having a sermon or Bible study course on 
the importance of community involvement will have far less effect. Leaders 
are best developed through challenging experiences and assignments 
aligned to the business’s strategic imperatives. 
This critical insight has significant implications for the DRC’s continued 
theological training as well as congregational ministry. The continued 
theological training should be closely aligned to the vision, values, and goals 
of the DRC. Ideally, groups of pastors (communities of learning) learn and 
grow together while seeking and experimenting with possible solutions to 
the practical challenges facing them. The circuits of the DRC are well placed 
for this to happen, but it does not happen. The same learning communities 
should develop in congregations to find answers and solutions to the 
challenges facing them. Why is it not happening? What deeply embedded 
notion of leadership is preventing this learning from happening in 
the DRC?
5.4  THE DIFFERENCE BETWEEN TRANSFORMATIVE AND 
TRANSACTIONAL LEADERSHIP
We are only beginning to understand and appreciate transformative 
leadership. Leadership is relational, and power is an inherent factor in the 
leader and follower relationships. In the evolution of social relations between 
people, our understanding of leadership also evolves simply because 
social relations and inherent power are evolving. Christians believe the 
use of power in social relationships is demonstrated by the church’s leader, 
Jesus Christ. He changed (metaphorically speaking) in the dance of Trinity 
(perichoresis) with His Father and the Holy Spirit. He took on His Father’s 
mission to become human amongst humans, serve them, dance with them, 
teaching them the new music of His Father’s kingdom, teaching them the 
steps of egoless, transformative, and servant leadership. In the process, He 
called, empowered, and transformed fishermen and women into leaders 
themselves from whom grew the most significant social movement in the 
world’s history, Christianity. When Jesus died and rose to the heavens, He 
sent the Holy Spirit to continue the transforming dance with His followers, 
leading them through human history on a road of transformation on the 
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way to the fulfillment of the Father’s present and coming kingdom. In the 
Holy Spirit’s dance with people, the movement and change that starts in the 
dance of Trinity continues. It is in this spiritual and formational dance 
that Christian leaders partake. It is a delicate dance, where visioning, 
sensemaking, and relationship building occur, and transformation and 
action in the world is the outcome. It is in this transformative dance that 
leaders realize that real leadership power lies in serving the other. People, 
who are moved by the Spirit flowing from the Father and the Son, become 
lead dancers who invite others to also partake in the dance with the 
Trinitarian God, Father, Son, and Holy Spirit. In the dance, both leader and 
follower are transformed. This illustrates why spirituality is the grounding 
competency for transformative leadership.
The difference between transformative leadership and transactional 
leadership is the shift in power use in social relations. Transactional 
leadership has been the traditional leadership model with its roots from an 
organizational or business interest in the ‘bottom line.’ Bolden et al. describe 
the difference between transactional leadership and transformative 
leadership as follows: “Transactional leadership is preoccupied with power, 
position, politics, perks and focuses on tactical issues while transformative 
leadership is orientated toward long-term goals without compromising 
human values and principles. It focuses on the release of human potential, 
and it identifies and develops new talent” (Bolden, Gosling, Marturano & 
Dennison, 2003, p. 15).
Burns first introduced the concepts of transformational and 
transactional leadership in his book: Leadership (Burns, 1978). He described 
transformational leaders as uplifting their followers’ morale, motivation, 
and morals, while transactional leaders cater to their followers’ immediate 
self-interests. The transformational leader emphasizes what you can do for 
your country, the transactional leader, on what your country can do for you 
(Bass, 1999. p. 1).
As short as thirty years ago, the DRC had a ministry system where 
congregations called on pastors to come and serve them. The pastors 
did not apply for the position. It was a period where many pastors served 
only three to five years in a congregation before they moved on to “serve” 
another congregation. This period’s main work was pastoring the flock, 
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with organized and structured home visits and Sunday preaching the 
pastor’s main tasks. This was a transactional leadership position where the 
expectation was not to transform or change anything but to serve according 
to certain expectations.
Transactional leadership refers to the exchange relationship between 
leader and follower to meet their separate self-interests (Bass, 1999. p. 2).
It could take the form of passive leadership in which the leader practices 
passive managing-by-exception by waiting for problems to arise before 
taking corrective action or is laissez-faire that avoids taking any action (Bass, 
1999. p. 11). “The goal of transformational leadership is to ‘transform’ people 
and organizations in a literal sense – to change them in mind and heart; 
enlarge vision, insight, and understanding; clarify purposes; make behaviour 
congruent with beliefs, principles or values and bring about changes that 
are permanent, self-perpetuating, and momentum building” (Bolden et al. 
2003, p. 16). The task of the transformational leader is to align the interests 
of the organization and its members. The transformational leader inspires, 
intellectually stimulates, and is individually considerate of followers, while 
transactional leaders reinforce followers. Transformational leaders empower 
their followers by developing them as individuals and teams (Bass, 1999. 
p. 11).
Transformative leadership is needed because we live in a changing 
world with shifting social relations and their powers. People become cynical 
about organizations’ intention to work towards the common good of their 
members and society. Trust in and respect for leadership is no longer a 
given; it needs to be earned (Bass, 1999. p. 11). In the new social realities with 
shifting power relations, transformative leadership is needed. Flowing from 
the missional ecclesiology where the missio Trinitatis and God’s kingdom 
are the ultimate motivation, transformative leadership is the only possible 
leadership style for the DRC. A church with leaders who cater to the personal, 
individual needs of the members will not understand the implications of a 
relentless focus on the kingdom of God. 
Bolden et al. suggest the following description of transformational 
leadership: “Transformational leadership is a process in which the leaders 
take actions to increase their associates’ awareness of what is right and 
important, to raise their associates’ motivational maturity and to move their 
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associates to go beyond the associates’ self-interests for the good of the 
group, the organization, or society. Such leaders provide their associates 
with a sense of purpose that goes beyond a simple exchange of rewards for 
effort provided” (Bolden et al. 2003, p. 16). The above is of immense interest 
in the framework of transformative leadership in the DRC and informs 
the competencies of Spirituality, Vision, Sensemaking, Relationships, and 
Implementing. This description means the transformative leader in the 
missional church must increase awareness in the church, raise motivational 
maturity, go beyond self-interest for the good of society and community, 
provide a sense of purpose and vision on the kingdom of God, elevate 
the maturity level of congregants and optimize the development of the 
congregation! Transformational leaders display more citizenship behaviours 
such as altruism, conscientiousness, sportsmanship, courtesy, and civic 
virtue and imbue their subordinates with these same values (Bass, 1999. 
p. 12). The transformational leader needs to align both the followers’ 
self-interests in their development with the interests of the group, 
organization, or society. 
5.5  THE IMPORTANCE OF DEVELOPING A LEARNING 
ORGANIzATION CULTURE IN THE CHURCH
Organizational learning is a learning process through social interactions at 
group and organization levels. Organizational learning helps organizations 
adapt to changing environments by generating new organizational 
routines (Argyris, 1999, p.8). The learning organization accelerates 
individual learning capacity, redefines the organizational structure and 
culture, and encourages employee involvement. A learning organization 
promotes a learning culture, a community of learners and ensures shared 
learning. Learning organizations seem to have cohesive relationships 
among their members that support and raise the organization’s level of 
learning. Communication and participation are vital aspects. The interaction 
between members brings forth new knowledge and learning. It empowers 
them to identify problems and create solutions. The social process creates 
shared knowledge and co-creates a new understanding, and describes the 
learning organization. It is clear from leadership theory that such learning 
organizations’ development is critical, especially in increasing uncertainty 
and complexity. This is precisely the situation the DRC finds herself in. 
279 
a COMPETENCY FRaMEWORK
Learning organizations are not developed by solo or hero leaders: 
“Organizations are dealing with environments of increasing uncertainty 
and complexity that place significant constraints on the effectiveness of 
traditional solo-heroic models of leadership” (Clark, 2013, p. 146). Learning 
Organizations are about sensemaking and are by nature relational: “Creating 
knowledge is, therefore, a social process that requires people to make sense 
of information, generate new meaning and co-create new understanding” 
(Clark, 2013, p. 140). 
The concept of a learning organization does make an important point 
regarding the situation in the DRC. Any congregation where relationship 
building and shared sensemaking are not part of the congregational 
ministry’s DNA simply relies on the Sunday service and personal learning of 
congregants to grow spiritually. A church that understands it is a learning 
organization that develops relationship structures like Bible study groups, 
service groups, small groups where people can meet and learn and grow 
together. Shared leadership in small teams who discern together is most 
important in developing a church’s learning culture. 
A learning organization does not refer to what the organization does 
but how it handles its development and growth. A learning organization 
is willing to change systems, structures, rules, take risks, and experiment 
with new methods to get better results. The question is: How far is the 
DRC willing to go to learn and change systemically and structurally in 
the paradigm shift between a Christendom and missional ecclesiology? 
It is much more complicated than one thinks. The Framework of 5 
Transformational Leadership Competencies is not the final or only answer 
for the transformation of the DRC from a Christendom ecclesiology to a 
missional ecclesiology. The whole system needs to promote and accelerate 
learning on all levels throughout the entire church system, individuals, 
congregations, leaders, synods, circuits, leadership teams, etc. 
5.6  BROADEN THE CONVERSATION ON TRANSFORMATIVE 
LEADERSHIP DEVELOPMENT IN THE DRC
The DRC has a tremendous challenge to develop transformative leaders 
who can lead communities of faithful believers in South Africa through 
transitions and transformation processes. Together they need to discern 
missio Dei and be transformed into communities of love and practice to 
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help bring the kingdom of God near and present to local communities and 
people who need community, equality, and healing. It is a challenge that 
the DRC has accepted and understand as their calling from the Triune God. 
To act on this challenge, the DRC needs synodical leaders with wisdom, 
knowledge, and the political will to develop and implement transformative 
leadership development policies and practices. 
Developing transformative leaders does not come easy for an 
institutional church like the DRC. The notion of the pastor’s office’s role 
is institutionally developed in the church and described in the Church 
Order. It is not easy to change or reform the description of these deeply 
embedded leadership notions in the DRC, even though the need for 
change is evident. Synodical leaders are continuously inundated with many 
critically important, current issues that take their attention away from the 
deeper systemic and transformative leadership issues. Their leadership is 
mainly focused on solutions for urgent short-term problems that limit their 
ability to transform the deeper systemic leadership issues. In this way, the 
DRC’s embedded leadership notions, systems, and structures perpetuate 
herself. It is primarily up to individual pastors and congregations to break 
away from the institutional paradigm of leadership. Transformational 
leadership continues to face the system’s wrath because it challenges the 
institutionally embedded notions of the pastor’s role. These stories abound 
and will keep on frustrating the transformation of the DRC to become a 
missional church. 
The simple fact is: The critical issue of developing transformative leaders 
in the DRC lies in the hands of a few appointed people responsible for 
organizing learning interventions for pastors. It continues to focus on the 
development of individual transformative leaders and lacks deep systemic 
thinking and implementation. Fortunately, most of the DRC’s pastors are 
driven by the need for personal learning and transformation. Without 
understanding the need for systemic and structural reform and systemic, 
transformative leadership, individual transformative leaders’ development 
will be painfully slow.
The time has come to broaden the conversation on leadership 
development to two other issues: One, a critical discussion about the 
unique embedded leadership concept of the DRC as it is practiced in 
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the church’s systems, structures, and culture and hedged in the DRC’s 
Church Order. This critical and challenging discussion is needed to help 
the DRC break free from a leadership concept shackles born and bred in 
a Christendom ecclesiology. The strongholds of Christendom ecclesiology 
will hold up until that conversation deliver its fruits. That conversation is 
already underway in private dialogues, and cautious synodical debate, 
and in questions for clarity to some commissions of the church. Secondly, 
another conversation that has gained strength and that should eventually 
be the determining factor for the transformative leadership, and the 
transformation of the DRC is the conversation on spirituality. The framework 
for transformative leadership competencies highlighted the competency 
of spirituality as foundational for pastors of the DRC. It is the most critical 
area in which the DRC must undertake new research initiatives and 
practical steps, even if it is only provisional to ensure continuing support for 
the DRC’s vision to transform into a missional church. 
6. further research agenda
This thesis’ research results delivered an agreed-upon Framework of 5 
Transformational Leadership Competencies specifically for the DRC. It is 
potentially a valuable framework that can focus on the leader and leadership 
development initiatives and efforts of the DRC in her quest to become a 
missional church. This value-add will only be achieved if there is official buy-
in on the Framework of 5 Transformative Leadership Competencies and an 
intentional drive to implement it system-wide in the DRC.
The Delphi research method was used in this thesis because it creates 
consensus between experts in the theological community of the DRC. The 
motivation is that agreement between the church’s leadership experts will 
enhance decision-making and policy development in the DRC regarding 
the development of transformative leaders.
Each of the five agreed-upon competencies needs further study to 
develop a complete architecture of all the required competencies to support 
the five identified transformative leadership competencies. Furthermore, 
there is crucial knowledge needed on how to develop the transformative 
competencies in pastors and the church systems. The thesis did not intend 
to deliver answers on how to develop transformative leaders. That is a 
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pedagogical question that needs further research, experimentation, policy 
decision, and new church practices. That is a study field on its own. 
Another issue that needs more clarity and insight into the quest for 
the missional transformation of the DRC is spirituality. We need to define 
what spirituality will foster and undergirds a missional ecclesiology 
and practice. What is the spirituality that will motivate leaders to be 
transformative sustainably? It is of utmost importance to gain clarity 
on the “what” of Christian spirituality and “how” this spirituality can be 
fostered (formation) and developed in both leaders and church members. 
In the changing, post-modern, secular world, we need to rethink our 
spiritual practices and understanding of Christian spirituality. What 
is becoming clear is that spirituality will form the foundation of any 
successful transformation of the DRC to become a missional church.
The consensus on the Framework of 5 Transformative Leadership 
Competencies is an essential milestone in the continuing leader and 
leadership development processes in the DRC. The DRC is actively 
involved in many different initiatives to develop transformative leaders 
and leadership, and this thesis is building on those initiatives.
7. concludIng remarks: key InsIghts and next 
steps
The thesis acknowledges the DRC’s vision to become a missional church 
in the face of challenges such as secularization, post-modernism, 
globalism,  the digital revolution, and other technological advances. It 
was born from the belief that the DRC requires practical knowledge of 
how to develop transformative leaders who can lead the church in the 
transformation to become a missional church. The thesis undertook the 
task of developing this practical knowledge by developing an agreed-
upon Framework of 5 Transformative Leadership Competencies that could 
form the basis for policy decisions on how to train and develop 
transformative leaders in the DRC. 
The DRC needs leaders with the intellectual and emotional capacity and 
the political will to follow through on the vision to transform the DRC to 
become a missional church. The DRC also needs leaders who are willing 
to implement new policies and modify leadership structures and systems 
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to advance and support the development of transformative leaders and 
leadership throughout the whole church. The church needs leaders who 
foster a formative spirituality in their personal life and formative in all the 
church members’ lives. Leaders who grasp the complexity and importance 
of the transformative challenge start the long journey of transformation 
because of the sincere belief that we participate in God’s work with our 
life’s work. 
The thesis delivered an agreed-upon Framework of 5 Transformative 
Leadership Competencies that are tailored to the specific needs and 
unique leadership concept of the DRC. Although one must keep in mind 
the limitations of a standalone leadership competency framework and the 
newest insights of transformational leadership theory, the Framework of 5 
Transformative Leadership Competencies is a reliable point of departure in 
the church’s quest to develop transformative leaders. 
A central insight that came to the fore in this thesis is the importance 
of spirituality as a leadership competency. The focus group on pastors’ 
challenges in the DRC highlighted personal spirituality as the most crucial 
challenge for pastors in the DRC. It was again strongly accentuated in the 
Delphi research. 
The challenge is to rekindle a transformative Christian spirituality in 
the leader and develop practical knowledge of fostering and developing 
(formation) this spirituality in others. Anything less than this leads to a 
continuation of a Christendom transactional leadership in which leaders 
transact in theological knowledge and other services to church members. 
It worked relatively well in a Christendom context and ecclesiology, but 
transactional leadership has been unmasked as inefficient in the post-
Christendom environment. 
Understanding intellectually what Christian spirituality is and how 
to implement it in their personal life is the first and foremost task of 
transformative leaders before he/she can think of developing formational 
strategies to foster Christian spirituality in others. The most pressing 
question facing the DRC in a secular context is: 
How do we nurture a missional, Christian spirituality in a secular 
context? This is a complex issue that needs the urgent attention of 
the church.
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The leadership competency of spirituality is the path to develop capable 
transformative leaders who can lead the DRC on becoming a missional 
church. Spirituality as a competency is a challenging task. The only way to 
become a competent spiritual leader is through personal transformation. It 
will not be achieved by accumulating academic and theological knowledge 
on the subject. Christian spirituality is all about personal transformation and 
growth, about fostering and developing a deeply personal faith-relationship 
with the Trinitarian God, Father, Son, and Holy Spirit, the missio Dei who 
invites us to connect and join the holy dance of life, goodness, and love and 
in the process find our common calling and destiny as a community of finite 
people of the earth, thrown together in a journey in which we need to form 
loving and caring communities which represent the loving, transforming 
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A fast-changing world poses formidable challenges to leaders of all 
organizations and institutions. For a three-century-old institution like 
the Dutch Reformed Church of South Africa, the changing political 
environment with the end of apartheid, the secularization of society, the diverse 
and unequal society, and the dawn of the information era pose a complex 
leadership challenge. Pastors and congregations experience these changes 
local and personal, while they are part of much broader societal change.  e 
challenging situation requires the development of trans-formative leadership 
competencies in pastors and congregations.
 e Dutch Reformed Church is aware of the transformative leadership 
challenges facing her congregations and pastors and the need for 
transformative leadership development as part of the theological training 
and preparation of pastors for congregational ministry.  is book demonstrates 
the insight of the church in her transformative leadership challenge. It answers 
the question: What is transformative leadership?
 
 e book describes research to explain the need for transformative 
leadership in the church and develop a de nition of transformative 
leadership. It further develops a model of transformative leadership 
competencies needed in the Dutch Reformed Church. Five transformative meta-
competencies are de ned that are necessary for pastors who must lead the Dutch 
Reformed Church in the 21st century, namely, spirituality, sensemaking, vision, 
relationships, and implementation. 
